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FOREVVORD 


A great deal has been vvrritten about the American youth culture of 
the 1960s and subsequent developments, but not much attention 
has been paid thus far to their religious dimensions. İt is also a fact 
that most of the vvriters have based their interpretation of the 
cultural transformation on their ovvn coniectures and preferences. 
The present volume has, on the other hand, “chosen religion as the 
strategic point of entry” into this field “ because it is potentially the 
most profound level of change.” The book has grovvn out of an ex- 
tensive sociological study of groups and organizations that have 
contributed most to the youth counterculture. The investigation 
vvas centered in the San Francisco Bay Area, vvhose preeminence as 
a harbinger of the nevv consciousness and vvhose cosmopolitan 
character proved to be invaluable assets. 

The book ovves its strength to the able and dedicated research 
done by a team of advanced graduate students of the University of 
California and of the Graduate Theological Union, at Berkeley, un- 
der the leadership of Professors Robert N. Bellah and Charles Y. 
Glock. The research brought together tvvo mafor traditions in the 
social study of religion, the cultural-historical style represented by 
Professor Bellah and the quantitative-empirical style represented by 
Professor Glock. Because of this, a more comprehensive analysis 
and assessment of the religious situation could be undertaken than 
vvould have been possible by one of the approaches alone. 

"An important finding of the study is that, vvhile belief in a per- 
sonal God is on the decline, a nevv self-avvareness and spiritual sen- 
sitivity are finding expression in the lives of large numbers of 
people, especialİy among the young. There is to be seen a quicken- 
ing of conscience at the continuing violence in national and inter- 
national affairs, poverty in the midst of plenty, racial strife and 
oppression, and a host of other problems. The “back to nature” 
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cries vve hear, the extraordinary sartorial creations vve see, the angry 
condemnation of technology, the deep and profound involvement 
vvith ecology, the grovving influence of Eastern religions, and the 
collective and individual pursuits of cults that promise “inner 
peace” —all these and many more are povverful reactions to values 
and vvays of living that vve have ceased to satisfy, let alone inspire. 
Separately and together they are speaking in languages vve do not at 
once comprehend, calling for a reorientation of national, social, and 
personal goals and of the means of reaching them. İt is vvhat they 
are trying to say that constitute the theme of this book. Tvvo 
chapters, one by Professor Bellah and another by Professor Glock, 
set our their conclusions about the abiding significance of youth 
counterculture on the character and shape of American life. 

It is immensely gratifying to the Institute for Religion and Social 
Change that the research that produced the book vvas done under 
its auspices. VVe are happy also to have been able to organize a 
colloquium on Nevv Religious Consciousness in Changing Societies, 
to bring together the Berkeley group and members of our lapan 
group, vvho are engaged in a similar study in their country. The 
colloquium, vvhich vvas attended by other scholars vvorking on the 
subiect of religious consciousness, enabled the research team to 
share and to discuss their results and to have such discussion taken 
into account in the final preparation of the manuscripts. 

VVe are particularly glad that the Religious Consciousness profect 
brought the Berkeley team and the institute closer together. Final- 
İy, vve are deeplİy indebted to the Ford Foundation for its generous 
support of the research profect as vvell as of the conference. 


İnstitute for Religion and Social Change P.I. PHILIP 
Honolulu, Havaü Director 


PREFACE 


In the middle 1960s Bob Dylan taunted middle-class adults vvith a 
song built around the refrain, “Something is happening, and you 
don t knovv vvhat it is, do you Mister /ones?” The happening, of 
course, vvas the vvidespread experimentation of youth vvith cultural 
alternatives—in dress, in social mores, in living arrangements, in 
politics, and in values and religion. These changes became enor- 
mously visible and prompted responses ranging from violent 
denunciation to limitless praise. Yet, for those caught up in the 
changes, vvhether as participants or observers, their meaning vvas 
unclear. “ Mister )lones” didn”t knovv vvhat vvas going on, but vvhen 
it came right dovr to it, neither did anyone else. 

In retrospect, novv that the sixties can be vievved from the 
perspective of the mid-seventies, the meaning of those events 
remains a mystery. VVas the youth counterculture mainly epiphe- 
nomenal—a mere ripple in the stream of history —of momentary 
but of no permanent significance? Or vvas it a sign of more profound 
changes vvhose course, although more quietly novv, continues 
apace? 

The stimulus for this book vvas curiosity about such questions, 
curiosity that became activated to the point of generating the proi- 
ect on vvhich the book is based, in the spring of 1971. By 1971 the 
counterculture had become much less visible than it vvas in the six- 
ties and certainly less violent. Yet it vvas evident that the counter- 
culture, though subdued, had not disappeared. Alternative politics 
vvas no longer as much the order of the day, but alternative life- 
styles vvere, and substantial numbers of youth continued to be 
caught up in vvays of thinking, living, and acting that vvere in sharp 
contrast vvith their elders and vvith the generation of youth that had 
come to adulthood in the early sixties. 

Being, all of us, from one vantage point or another, students of 
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religion, our curiosity vvas vvhetted especially by the religious 
dimension still so visible in the 1970s. There is precedent in history 
for movements that began in a call for political change to be later 
transformed into movements of religious innovation, although 
religion played some part even in the early stages of the counter- 
culture. In an era, hovvever, of vvhat had appeared to be grovving 
secularization, increasing emphasis on religious revitalization 
seemed hardiy in the cards. Yet dozens of nevv religious and quasi- 
religious movements, some attracting follovvers in the hundreds of 
thousands, have become a significant part of the counterculture s 
heritage. 

Our curiosity about these phenomena led during the academic 
year 1970—71 to the formation of a bi-vveekly discussion group to 
try to clarify the situation. The group vvas composed of the tvvo 
senior authors and a number of graduate students in the Depart- 
ment of Sociology at the University of California, Berkeley, and in 
the religion and society program of the Graduate Theological 
Union, Berkeley. In revievving the literature vve found much specu- 
lation about vvhat had stimulated these nevv religious groups, about 
the character of their appeal, about the alternative states of con- 
sciousness they vvere able to invoke, and about vvhat it all meant for 
the larger scene. There vvas little evidence to be found, hovvever, to 
test the speculations. Even such fundamental questions as hovv 
many youth vvere being attracted to alternative religions and vvith 
vhat degree of commitment could not be ansvvered vvith the data at 
hand. 

As the extent of our ignorance became more and more evident, 
the idea arose that vve might collectively do something to fill the 
gap. The suggestion vvas made almost facetiously at first. There is 
little precedent for an ad hoc group, such as the one in vvhich these 
matters vvere being discussed, to become the vehicle for launching a 
ma)or research profect. The suggestion vvas so attractive, hovvever, 
that the discussion turned quickly from debate about vhat vvas go- 
ing on to the formulation of a research profect to find out. 

The research plan that emerged from our discussion produced, 
almost miraculously, a research grant, about vvhich vve shall have 
more to say İater, and in late 1971 vve embarked on a series of in- 
vestigations vvhich have engaged a substantial portion of our 
energies since. 

Our profect has focused largely on the religious dimension of the 
cultural transformation of young people. This does not mean that 
vve studied only obviously religious phenomena. VVe also included 


PREFACE h xiil 


ostensibly nonreligious phenomena—for example, youth s involve- 
ment in radical politics—vvhere it vvas evident that participants 
vvere caught up in ideas and activities transcendent of self and out 
of harmony, if not in open conflict, vvith the conventional. 

VVe chose religion as the strategic point of entry into the question 
of contemporary cultural transformation because vve thought it 
potentially the most profound level of change. If investigation 
should reveal important changes at this level—changes in the 
perceived value and meaning of human existence and hov it is 
comprehended, then vve could be reasonably sure that the changes 
vvere profound, not merely stylistic and epiphenomenal. But vve 
began vvith no prior assumption that a mafor cultural transforma- 
tion vvas under vvay. That is vvhat vve set out to determine. 

The setting for our investigations vvas the San Francisco Bay 
Area. VVe fudged this an excellent laboratory in vvhich to study the 
youth movement, since it is here that much of the youth culture 
began (and nevv trends continue to be born) and it is here that it is 
most fully developed. The place to read the future, vve reasoned, is 
vvhere it is beginning: vvhen it reaches to most of the nation it is no 
longer the future. Furthermore, it seemed evident that if vve vvere to 
study a vvide range of variables and their interconnections in some 
depth, our efforts should be concentrated and coordinated. By 
restricting the locale, vve could achieve that end. 

In this setting, our research has involved us in an ethnographic 
study of nine groups or movements providing alternatives to con- 
ventional forms of consciousness—religious or othervvise—and 
appealing especially to youth. VVe have also looked into hovv 
traditional religion in the Bay Area has been affected by and has 
responded to youth counterculture. In addition, a survey of youth 
(and their elders) vvas conducted to learn hovv much alternative 
forms of consciousness have penetrated the general population. Ac- 
tually, the survey provided a collective focus for much of our vvork. 
Although it vvas primarily the responsibility of Robert VVuthnovv, all 
of the staff contributed ideas and there vvas continuous feedback 
betvveen the participant observation vvork and the survey during the 
period vvhen the instrument vvas being formulated. Finally, our 
studies included an examination of the state of religious con- 
sciousness in a period of ferment in America ”s past. 

The nine studies vvere undertaken to learn at first hand vvhat it is 
about various alternative approaches to reality that appeal to youth, 
vhat constitutes the alternative states of consciousness they seek to 
foster, and vvhat the prospects are for these movements to have a 


significant and permanent place in American culture. VVe follovved 
no rigorous scientific procedure in choosing the nine groups for 
study. No efFort vvas made, for example, to have them represen- 
tative of all religious and quasi-religious groups operating in the 
Bay Area. VVithin the limits of our resources and the talents and in- 
terests of the research team, vve sought to include the movements 
that had attracted the largest number of follovvers. VVe also sought 
in the selections to reflect maior variations in existing movements, 
most especially vvith respect to the roots from vvhich they stemmed. 
Thus, vve included movements vvhose inspiration comes from 
Eastern philosophies, movements that have their roots in VVestern 
religious traditions, as vvell as movements vvhose origins are essen- 
tially old American. 

No formula vvas follovved in studying these movements. The nine 
investigators varied considerably in pefspective and in the 
procedures they follovved in their investigations, but on the vvhole 
researchers chose groups vvith vvhich they felt some personal sym- 
pathy. This vvas an only partly conscious outcome of a group con- 
sensus to adopt a nonexploitative attitude tovvard those vve studied. 
VVe vvere interested neither in debunking them nor in subiecting 
them to sensational publicity. Some sought and succeeded in 
becoming deeply involved in experiencing themselves the alter- 
native state of consciousness that the movement they vvere studying 
vvas able to invoke. Others adopted a more nonparticipant posture 
in their investigations, relying on observation and depth intervievvs 
vvith leaders and follovvers to obtain their data. VVith one exception, 
no one vvithheld from the group studied his other identity as a 
researcher, and the exception, ioining the profect after his research 
vvas already under vvay, finally adopted the profect norm, although 
İate in his research. By and large, our openness in acknovvledging 
vhat vve vvere about vvas met vvith openness in response to our re- 
quests to make observations, to conduct intervievvs, to be given 
access to records, and vvhere desired by the investigator, to be a par- 
ticipant in a movement s rituals and activities. 

The first three parts of this volume are devoted to reports on the 
results of these studies. Three groups vvhose roots are in Indian 
religion—the Healthy-Happy-Holy Organization, the International 
Society for Krishna Consciousness, and the Divine Light Mission, 
more popularly knovvn by the name of its leader, Guru Maharai li, 
are the subiects of the three chapters in Part 1. Part II, then, gives 
attention to three movements that are not explicitly religious but 
that vve see as quasi-religions in nature: the “Nevv Left,” the 
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Human Potential movement, and Synanon. Movements that have 
their origins in traditional VVestern religion are the subiect of Part 
III, vvhere separate chapters are devoted to the Christian VVorld 
Liberation Front (a Bay Area based offFshoot of the Vesus move- 
ment), Charismatic Renevval in the Roman Catholic church, and 
Satanism. 

The abiding impact of the counterculture is most visible in the 
movements that are essentially countercultural themselves. In plan- 
ning the profect, hovvever, it vvas conceived that, though less visible, 
the broader and more significant import of the counterculture 
might be its effects on mainline religion. There vvas potential in the 
counterculture for undermining mainline religion as vvell as for 
revitalizing it. VVhich course dominated, if either, seemed vvorth 
finding out, and the results of three studies undertaken for this pur- 
pose are reported in Part IV. Part V is devoted to the results of the 
survey undertaken to assess. the extent to vvhich counterculture 
religion, life-styles, and values have been diffused to the population 
at large. Part VI provides historical perspective by means of an es- 
say on the state of religious consciousness during the period of the 
Second Great Avvakening. 

There are tvvo concluding chapters to the book, although the tvvo 
chapters address the same question: VVhat, if anything, is the more 
abiding meaning and significance of all that vve have learned about 
changing consciousness and today ”s youth? In keeping vvith the ex- 
ploratory character of our profect the conclusions are tentative and 
reflect the different points of vievv of the senior authors. There is 
considerable overlap betvveen these tvvo concluding chapters, as the 
reader vvill see, but vve felt that the remaining differences of 
perspective should be expressed rather than homogenized in a 
single concluding chapter. The collaboration of a quantitative em- 
pirical sociologist and a qualitative historical sociologist of religion 
has been revvarding for both of us and apparently for the students as 
vvell, The fruitfulness of such collaboration derives from the in- 
terplay of different perspectives, not from an elffort to attain ab- 
solute agreement on all issues. 

This volume is a first rather than a full report on the findings of 
the profect. Subsequent volumes and papers vvill be reporting in 
more detail on the individual case studies and on the results of the 
survey. In relation to these more specialized studies, the intention 
in the present volume is to convey a sense of the vvhole of our prof- 
ect, and to do so iin a vvay that vvill interest the general reader as vvell 
as the research specialist. 
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The happy circumstance that made the proğect, this book, and 
those to follovv possible is that the original research proposal vvas 
submitted to the Institute of Religion and Social Change in 
Honolulu, Havvaii. The proposal struck a responsive chord among 
the Institute s principals: Dr. P./. Philip, its director, and Masgr. 
Daniel 1. Dever, its associate director. In part, this vvas because of 
the possibilities for comparison vvith a similar profect the institute 
vvas supporting in lapan. More important, it vvas because of the in- 
stitutes convictions about the significance of religious con- 
sciousness, broadly conceived, in shaping the character and quality 
of social life throughout the vvorld. 

The institute did not have suflicient resources of its ovvn to sup- 
port our profect. Its directors, hovvever, managed to persuade the 
Ford Foundation that our proposal, along vvith smaller institute 
proposals, vvarranted that foundation”s support. Thus, most of the 
funds enabling the proyect came to us from the Ford Foundation, 
via the Institute of Religion and Social Change. Once the profect 
vvas under vvay, there vvere things vve decided vve vvanted to do that 
vvere not budgeted in the original grant request. Supplementary 
support vvas obtained to do these things from the National Endovv- 
ment for the Humanities, in the form of a postdoctoral fellovship, 
and from the Tishman Foundation, vvhich tendered a grant to allovv 
the study of the counterculture and identity among Y/evvish youth. 
The Ford Foundation, it needs to be remarked, also supplemented 
its original grant along the vvay in order to enable the enlargement 
of the survey sample to encompass adults as vvell as youth. The Ford 
Foundation vvas also the source of support for a conference on the 
results of the lapanese and American profects, held under the 
auspices of the Institute for Religion and Social Change at the East- 
VVest Center of the University of Havvail in September 1974. 

VVe are most grateful to these various donors for their support. 
Most especially, vve should like to acknovvledge our debts to Vohn 
Philip and Dan Dever. They are good friends and have given us all 
the vvarmth, encouragement, and support vvhich only good friends 
can give. 

VVe have also been helped by Donald Cutler of the Sterling Lord 
Academic Division and by Grant Barnes of the University of 
California Press. They have read drafts of manuscripts and given 
useful eriticisms. Gladys Castor did yeoman service for us in the 
final editorial process. Karen Muhonen, Emily Harris, Karen 
Garrett, and Veanette Roger vvere serially secretaries to the profect 
over the course of its several years, and vve are pleased to recognize 
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and to express our gratitude for their many contributions to all fif- 
teen of us. 

The profect, and the books, ovve most to those vvho allovved us to 
study them. To them, all of them, our sincere thanks. 


CHARLES Y. GLOCK 
ROBERT N. BELLAH 
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PARTI 


Neu Religious Movements in the Asian Tradition 


One of the most striking characteristics of the counterculture and 
of the movements grouing out of it is the influence of Asian 
religions. Of course, Americans have been interested in Asian 
religions for over a century, but the present period seems to differ 
from earlier ones both quantitativeli and qualitaticely. Perhaps 
never before have themes from Asüan religion penetrated mass 
culture as they did in the psuchedelic explosion of the late 1960s, 
particularlı rock music, as in the musical Hair or the songs of 
George Harrison. Popular expositions of Asian beliefs—the books 
of Alan VVatts or Philip Kapleau—uere stuffed in the knapsacks of 
thousands of itinerant flouer children. But the serious scholarship 
in Asian religions that had groun so spectacularlı in the period 
after VVorld VVar II itself produced a kind of knouledge explosion 
by the late sixties, uphen translations and serious monographs uere 
available on a scale never seen before. Most important of all vas 
the fact that Asian religions uere attracting not onlu the curiosity 
of educated youth but also serious devotion and commitment. 
Asian religions uere no longer merely a neu aesthetic delight. 
They uere also a call to a neu intensity of religious devotion that 
often intolved vegetarianism, pacifism, long hours of strenuous 
meditational practice, and, occasionallı, the vou of celibacy. It 
ulas the seriousness of the commitment to a score of Asian religious 
groups more than anything else that signaled a nev stage in the 
American response to the East. İ 

Although ue speak of “neu religious movements in the Asian 
tradition,” that is onlu partlı true. They are neub to us, but most of 
them have very old roots in their homelands. Nevertheless, even 
groups that have kept organizational continuüity uiüth old sects in 
Asia, the Zen groups begun bu lapanese masters, for example, 
have had to become neu in some sense ün order to adapt to 
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American conditions. The three groups described in this section 
are neu in another sense. Though the leader of each of them 
comes out of a long Indian tradition, each one—Yogi Bhafan of 
the Healthu-Happu-Holu Organization (3HO), Suami Bhalkti- 
vedanta of the Hare Krishna movement, and Guru Maharai yi of 
the Divine Light Mission—has been an entrepreneurial innovator 
vüthin his tradition. Even in India their movemenits in their pres- 
ent form are in a uay “neu.” And it is true of these and several 
other movements that their impact in India is a direct result of 
their success overseas. 

The three groups described in this section give a reasonablı, 
good spectrum of movements of Idüan origin, although even here 
there are important omissions. One of the most successful of all 
such movements is Transcendental Meditation, founded bu the 
Maharishi. This movement is in some respects closer to the 
human-grouth groups that uill be described in the next section, 
since it claims to be “not a religion” and emphasizes the value of 
its meditational techniques more than anv doctrines or beliefs. 
Nonetheleass, the serious full-time trainers in the movement do 
seem to have a religious commitment uiüth a content similar to 
other movements of Indian inspiration. The follouers of Meher 
Baba make up another sizable group uith its oun distinctive 
version of general Indian religiosity. 

There are tuo other influential strands of Asian religion that use 
have not been able to study: Buddhism and Sufism, the müuşstical 
tradition of Islam. The omission of Zen Buddhism is particularlı, 
regrettable, for its general influence has probablyı been greater 
than any other movement even though the numbers of full-time 
devotees is surely smaller than in manv others. The cultural 
impact of Zen has ranged from painting and poetry to nem forms 
of psuchotherapy. The great Mahayana philosophy of “emptiness” 
(Sanskrit: sunyata, fapanese: ku) has provided one of the principal 
organizing themes of countercultural thought. If one considers the 
fellou travelers of Asian religions, particularlı the best educated of 
them, no movement has been more important than Zen. Another 
signifıcant movement uiüth a groudng folloving among the most 
sophisticated follouers of Asian religions is Tibetan Buddhism, 
uhich has a mafor center in Berkeley. Someulat less evident in 
northern California though fairly uüdespread in southem Cali- 
fornia are the follouers of another group of lapanese Buddlhist 
inspiration, the Nichiren Shoshu, better knoun perhaps bu the 
name of its lapanese lay organization, Soka Gakkai. Though 
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vigorous and expansise, Nichiren Shoshu can make no pretense to 
the intellectual complexity of Zen or Tibetan Buddhism and draus 
largelu from a less uell educated Tollouing. 

VVhile Hinduism and Buddhism have provided most of the 
impetus for neu religious groups in the Asian tradition, Sufism has 
not been uithout some influence. Besides one group of mdonesian 
Islamic origin, Subud, there has been the uidespread düfFusion of 
Sufi tales and poetry. One other general source of religious influ- 
ence that is non-VVestern though not Asian might also be men- 
tioned here: primitive religion. Although ue have not discerned 
any movements in the Bay Area that purport to carry on any par- 
ticular primitive religious tradition (uhich is not to say that there 
is none —ue continued to İcarn of neu groups right up to the end 
of our studu), there has been a great interest particularlı) in native 
American religion. In particular uc might note that the uritings of 
Carlos Castaneda have come to have the centralitu in recent years 
for the counterculture and its successor groups that the uritings of 
Kapleau and VVatts had in the late sixtics. 

Turning specifcallı to the three chapters in this section, uoe 
may note hou thev exhibit the range of stules pursued bu our 
researchers. leanne Messer is a devoted follouer of the Guru 
Maharai fi, the only one of our researchers uho uas an adherent 
of the group studied. Her chapter, uphich is one of the most 
evocative in the book, is frankly more a vieu from “inside” than 
an analıtic study of the movement. Gregory lohnsor/s chapter 
comes close to being a polar opposite to that of Messer. One of the 
earliest obserters of the birth of the Hare Krishna movement in 
San Francisco, Gregory lohnson, ulho has receisved his Ph.D. from 
Harvard Universitu, uas aluays analıticallı, obiectioe about the 
group. Though having considerable empathı for other dimensions 
of Asian religion, Vohnson remained cool in his assessment of Hare 
Krishna. This coolness, combüned uith an attention to explicit 
soctological theory, mahkes lohnsor?s chapter an excellent example 
o/ the soctological analısis of a neu religious group. Alan Tobey is 
in a sense miduay betueen Messer and lohnson. Participating 
vvüth considerable inner response in the vogic practices of the 
Healthy- Happvu- Holy Organization, Tobey alıvays remained in 
part the detached observer. In this combünation of involoement 
and detachment, he is close to the norm for our group of 
researchers. 

Since ue uill be returning in Parts V and VII to the common 
characteristics of the neu religious movemenis in the Asüan tradi- 


4 İNTRODUCTİION TO PARTİ 


tion and the uays in uhich they are similar to and different from 
other groups that ue studied, ue uill not attempt anı) sum- 
marizing here. But the reader might observe hou in each of the 
three groups there is a stress on charismatic İcadership, on direct 
religious experience, and on a total uay of life more or less at odds 
vlüth the mores of müddle America. 


1 


The Summer Solstice of the 
Healthy-Happyu-Holu Organization 


ALAN TOBEY 


At a turning of the ages the highest calling is to be ready, to become 
attuned to the nevv age, and to lead the vvay. VVhen one is convinced 
that the vvorld is beginning to change to something fundamentally 
better, one must ?oin that change, begin to participate in vvhat the 
future vvill bring, and by example manifest the promise of that 
future to others. 

For the members of the Healthy-Happy-Holy Organization (usu- 
ally called 3HO) the vvorld has entered into iust such a period of 
transition betvveen tvvo great historical ages. Through their ex- 
periences and the teachings they have accepted, the members of 
3HO have become convinced that vve are novv seeing the end of the 
“ Piscean age,  vvhich has predominated for tvvo thousand years, 
and that a radically different “Aquarian age” is arising, vvhich vvill 
be fully established by early in the next century. The change vvill be 
from material to spiritual concerns, from factionalism to a pervasive 
sense of human unity, from the present dominance of “individual 
consciousness” to a “group consciousness” and “God conscious- 
ness” , in short, vve shall see the beginning of a truly spiritual global 
culture. The dynamic of change is as inevitable as the courses of 
the stars and planets, vvhose changing angles forecast the nevv age: 
and the force behind it is divine, an impulse in the nature of the 
Creator. 

The Healthy-Happy-Holy Organization sees itself as a family of 
people vvho are living and promoting a strong example of the kind 
of life-style they feel vvill predominate in the coming age of 
Aquarius. Founded in this country in 1969 by Harbhaian Singh of 
India (knovvn to his follovvers as Yogi Bhaian), 3HO has about a 
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hundred centers in the United States and several thousand com- 
mitted members./ Its members, vvho often assume names taken 
from the Puniabi language, are even by their appearance, in vvhite 
clothing and turbans, set apart from that mafority society vvhose 
dominance they see coming to an end. 

The roots of 3HO lie in three traditions of northern India: kun- 
dalini yoga, tantric yoga, and the Sikh religion. Its core of purpose 
and action is spiritual, concerned above all vvith living together in 
proper relation to God. 3HO is not for those seeking an escape from 
vvorİdly involvement, for marriage, responsible employment, and 
social service are normative for all its members. For nearly five years 
3HO has been a grovving religious and social movement striving to 
aid those fundamental changes of personality and society that it 
sees as necessary for the transition to the Aquarian age. 

Although 1 studied 3HO as it exists in the San Francisco Bay 
Area, through participation in 3HO classes and special intensive 
courses, here 1 vvill deseribe 3HO s most important national gather- 
ing in order to develop important issues that are not as obvious at 
the local level. In order to see in one image vhat 3HO has become 
and is becoming, 1 vvill focus on the 1973 Summer Solstice Sadhana, 
vvhich 1 attended. First, hovvever, some background is in order. 


BACKGROUND 


Yogi Bhaian came to the United States in 1969, not really intending 
to found a movement. Then forty, he had spent almost all his life in 
spiritual studies and searching and had become a master of several 
traditions of yoga and a minister of the Sikh Dharma.?” Like almost 
all Sikhs, he had spent many years in normal vvorldiy life, he is 
married and the father of three, has a degree in economics from 
Puniab University of Chandigarh, and spent eighteen years as an 
officer in the army and the customs service of India. He originally 
left India to take up a teaching position in Canada, but vvhen that 
unexpectedly fell through, he vvas brought to the United States 

1. The exact size of the movement is diflicult to gauge. In December 1973, the 
ƏHO publication Beads of Truth listed eighty ashrams and tvventy-seven other less 
formal “centers” in the United States. One year earlier fifty-three ashrams and 
thirty-tvvo centers vvere listed. Fach of these may contain anyvvhere from tvvo to 
more than eighty residents, and each serves as the nucleus of a vvider group of non- 
resident practitioners, yoga students, and fellovv travelers of a size impossible to es- 
timate. 

2. As used in 3HO, the vvord dharma (literally “path”) has a sense somevvhere 
betvveen “religion” and “vvay of life.” 
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through the hospitality of people connected vvith the East-VVest 
Center of Los Angeles. There he began teaching classes in kun- 
dalini yoga. His first students vvere mostly middle-aged housevvives, 
but gradually he attracted a small follovving of a different sort, 
vvhich gave him a sense of mission—young people of the counter- 
culture, the “ hippies” and “ flovver children” vvho vvere flourishing 
in Los Angeles at the time. Attracted by the positive and seemingly 
Sikh-like aspects of their life-style—such as communal living, uncut 
hair, interest in cosmic harmony, often vegetarian diets—but re- 
iecting the common ground of these experiences in psychedelic 
drugs, Yogi Bhaian began to create for them the yoga-centered life- 
style out of vvhich 3HO grevv. 3HO vvas created on American soil 
out of American.and Indian elemenis, it is not a purely imported 
movement vvhich groups like Hare Krishna have claimed to be. 

Despite its American origins, 3HO is strongly influenced by the 
Sikh tradition of northern India. Founded in the life experiences of 
a man named Nanak (1469—1599), Sikhism developed in the con- 
text of fierce religious and political contention betvveen Hinduism 
and Islam. Nanak proclaimed one God common to all faiths, 
beyond the specific religious expressions and rituals that vvere being 
contested, a God vvhom he claimed could be directİy knovn by 
meditation on his Name. Over the next tvvo hundred years nine 
other men became Sikh leaders (knovvn as gurus): their spiritual 
vvritings (as vvell as vvritings of Muslim and Hundu saints), vvere 
collected in a book, the Siri Guru Granth Sahid (or Granth), vvhich 
has since been considered the contemporary “iiving Guru.” The ten 
gurus also developed a strong social focus for Sikhism. They vvere 
generally family men, earned their ovvn livings, and vvere active in 
organizing charities, community-development proyects, and (oc- 
casionally) armies, as vvell as conducting specifically religious vvork. 
The Sikhs as a vvhole have since become a merchant and managerial 
class, active even today in India s business and government. Sikhs 
have also vvorked for social fustice, since the time of Nanak op- 
posing such social inequities as India”s caste system. Many 
members of 3HO have formally become Sikhs, finding in the Sikh 
symbolism and rituals the religious center for an Aquarian life-style 
vvith a broader referent. 

Since 1969, 3HO has developed into a nationvvide netvvork of 
centers, almost all in urban areas, it has recently begun to establish 
itself in Europe and /apan as vvell. These centers, or ashrams, are 
communal residences vvhere the people most committed to 3HO 
İive together and practice the 3HO life-style: the ashrams also serve 
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as centers from vvhich teachers of kundalini yoga give classes in 
nearby commuhnities and from vvhich 3HO members may provide 
such community services as free kitchens and drug-treatment 
programs. The ashrams are communal in a somevvhat restricted 
sense: Although all residents normally participate together in meals 
and in the early morning disciplines, most vvill spend the greater 
part of the day attending school or vvorking at outside iobs. Usually 
each resident pays the ashram for room and board rather than shar- 
ing all his financial resources vvith others. Traditional monogamous 
marriage is the norm, and single persons are expected to remain 
celibate. 

Although most of the focus of 3HO is on developing an in- 
dividual”s life-style, on living together, and on teaching İocally, 
tvvice each year members of 3HO may attend a national gathering, 
the mafor one is the Summer Solstice Sadhana.? Held every year in 
late Tune in a semivvilderness setting in the vvestern United States, 
Solstice (as it is usually called) is an opportunity for people from all 
over the country to come together for ten days to strengthen and 
perfect vvhat they are as members of 3HO, to live out and en/oy 
proleptically (in anticipatory fashion ) vvhat they feel to be the life- 
style of the coming age. 


A DAY IN THE LIFE 


It is 4 A.M. in the /emez mountains of northern Nevv Mexico, Vune 
1973.“ At 7,500 feet even summer nights are cold, and frost sparkles 
on the tents that huddle in a grassy meadovv. A guitar and tvvo sing- 
ing voices make a brave sound in the darkness. The melody is 
VVestern, a gentle folk tune, but the vvords are Puniabi,5 a verse of 
Nanak s: Ad guray namay, fugad guray namay, sat guray namav, 
siri guru devay namay— “VVe bovv to the VVisdom (or VVord) vvhich 
vvas in the beginning, vve bovv to the VVisdom vvhich has been 
through the ages, vve bovv to the VVisdom vvhich is Truth, vve bovv to 
the great shining VVisdom.” As the musicians vvalk along the rovvs of 
tents, the people inside stir and stretch, some softly call out “Sat 
Nam, ” a name for the God vvho is truth absolute (Sat) and is knovvn 
also through his manifestation in creation (Nam). God”s Name is at 
the core of 3HO”s theology and praxis. 


8. Sadhana in 3HO means “time for spiritual vvork.” 

4. This is a composite account of a typical day, not an exact chronology of one 
particular day. 

ə, Puniabi, a derivative of Sanskrit, is the vernacular language of the territory of 
the Sikhs in northern India. 
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From the beginning of the vvakeup there is an hour for people to 
arise, dress, perform personal exercises or devotions, and vvalk to the 
central meeting area. They come vvrapped in blankets or sleeping 
bags against the cold, the men vvith their long hair tied up in tur- 
bans, the vvomen also vvith their heads covered. They sit dovvn 
quietly in front of an outdoor stage and vvrap themselves into a bun- 
dle of motionless attention, for the reading of the morning prayer 
has begun. İt is a Sikh prayer, one of the many in the Siri Guru 
Granth Sahib extolling the One God. The Puniabi vvords rise and 
fall in an intense rhythm. 

The prayer ends by 5 A.M. The leader of today”s morning sad- 
hana calls the group to attention (it novv numbers several hun- 
dreds despite the cold and the hour) and leads them, their eyes 
closed and their palms pressed together at the center of their chests, 
in the mantra (verse) that opens almost every 3HO session: Ong 
Namo / Guru Dev Namo—Ong, the Creator, 1 bovv to him, Guru 
Dev, the vvisdom or teacher both vvithin and vvithout, I bovv to him. 
It is a vvay of “tuning in” to a receptive and centered attitude of 
mind felt to be essential in the practices to follovv. Puniabi vvords 
are used because it is said to be a “ mantric language, ” in vvhich 
vvords have not only meaningşs but also specific sound “vibrations” 
vvith effective resonances in the body and mind. 

Morning sadhana begins vvith kundalini yoga, a tradition of exer- 
cises, chanting, and meditation aimed at gaining conscious control 
of the processes of the body and the mind. The central image is this: 
There is one fundamental human energy, called prana, vvhich con- 
trols the inner quality of human life and vvhose main channel in the 
human body corresponds to the spinal column. In the normal state 
of men this energy is out of conscious control, conceived to be İying 
dormant as potential energy (kundalini) at a nerve center at the 
base of the spine. It is expressed unconsciously through the “lovver 
centers” (nerve plexuses or gates for prana at the rectum, sex 
organs, and navel point), so that greed, lust, and povver are normal 
activities. But through the practice of kundalini yoga, one”s energy 
can be “raised” and then normally expressed consciously through 
the “higher centers” at the heart, throat, brovv, and top of the head. 
These higher centers are the channel points for love, truth, vvisdom, 
and God realization. 

Although conscious control of the body through kundalini yoga 
brings health and peace, the ultimate goal of raising and controlling 
this energy is to gain a direct realization of union vvith God. This 
“God realization” is the highest potential of a human life. To reach 
that state is to break the grip of karma on one s life—the limitations 


10 ALAN TOBEY 


on present activity that are the result of morally improper past ac- 
tivity—and thereby to be liberated from the endless eycle of births 
and deaths that keeps men tied to unfulfilling lives on the earth. 
The “bliss” of God realization is said to be gradually achievable in 
this life through the faithful practice of kundalini yoga, rather than 
seeking a life after death, the members of 3HO hope to become 
fican mukt —liberated vvhile still alive in the vvorld—and thus to 
have their individual existence apart from God end vvith this in- 
carnation. 

This morning s sadhana begins vvith a fevv minutes of prana- 
vuama—conscious controlled breathing. Since the breath is directed 
both by autonomic nerve processes and by conscious vvill, it is used 
in almost all yoga traditions as a primary means of gaining access to 
normally uncontrolled realms. Today, the first exercise is several 
minutes of “alternate nostril breathing —inhaling through the left 
nostril and exhaling through the right, then inhaling through the 
right nostril and exhaling through the left. In kundalini yoga each 
side of the body is said to flovv vvith a different quality of energy: the 
right side vvith vvarming “sun energy, the left vvith cooling “moon 
energy. By alternate breathing a balance of energy is cre- 
ated—both physical and mental—in tune vvith the energy rhythms 
of the universe. One inhales and mentally repeats “Nam”, even in 
this simple exercise one is filled vvith an avvareness of God”s nature 
in the sun-and-moon rhythms of life. This physical exercise, com- 
bined vvith a spiritual image for mental concentration, is typical of 
almost all kundalini yoga exercises in 3HO. 

Then there follovvs three minutes of “breath of fire, a rapid, 
energetic breathing technique using the diaphragm as a pump to 
push air in and out of the lungs: this “charges up” the entire body 
vvith pranic energy and is felt to be useful in raising the dormant 
kundalini. Here kundalini yoga differs from most other yoga 
traditions (such as hatha), vvhich stresses peaceful relaxation and 
gentle breathing: kundalini yoga adds povverful effort and strong 
flovvs of energy, to eliminate blocks in the body and mind quickly 
rather than gradually eroding them. 

This difference is even more apparent in the physical exercises. 
Unlike the usual image of yoga exercises as gentle stretches or the 
maintaining of one position for a long period, most kundalini yoga 
exercises are strenuous vvork. Today there are some vvarmup exer- 
cises for the spine (to “help the energy flovv” )—catching hold of the 
toes vvith the legs outstretched and bringing the forehead dovvn to 
the knees and up in a rapid pumping motion, tvvisting the spine 
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from left to right vvith the hands on the shoulders, flexing the spine 
forvvard and back—but most of the session consists of tvvo specific 
sets of exercises vvith precisely stated purposes. The first set is 
designed to “build and cleanse the aura” (a “biomagnetic field” of 
energy around the body) so that one vvill be more harmoniously 
related to the energy field of the vvhole universe, specific exercises 
include three minutes of breath-of-fire vvith the arms held out 
straight at a sixty-degree angle up from the horizon, a strong svveep- 
ing motion of the arms from front to back vvith deep breathing, and 
slovv side-to-side svveeps. The people then hold their palms a fevv 
inches apart, feeling the energy of their auras as a force of attraction 
betvveen the palms. The second set of exercises is a tone up for the 
internal organs, it consists of İying on one s back and raising one”s 
legs, for thirty seconds at a time, to six inches from the ground, then 
tvvelve inches, then tvvo feet, then to a forty-five-degree angle, then 
sixty degrees, and finally ninety degrees, all the vvhile maintaining 
the breath-of-fire. Each precise angle is said to put beneficial 
pressure on a different set of “nerve channels” and “acupuncture 
points,  “ massaging” them and stimulating energy flovv. It is a 
difficult set, very hard on the abdominal rectus muscles, and many 
cannot mahe it all the vvay through. The leader keeps calling out 
“Keep upl Keep upl ”——a phrase all 3HO people come to knovv 
vvell, Yogi Bhaian calls it the “Maha (great) Mantra of the Aquarian 
age.” 

Though the sets of kundalini yoga exercises differ from day to 
day, there is a certain commonality about them. Often they are very 
strenuous, and vvhat is stressed is not physical strength but strength 
of vvill, the ability to “keep up” beyond the point at vvhich you uoant 
to quit (not, it is emphasized, haove to quit). The exercises are all 
related both to physical effects and to possibilities for spiritual con- 
centration. Most are done vvith a silently held mantra, as a means of 
keeping full attention on vvhat is happening. Aİİ are done vvith the 
avvareness of their aftereffects, each exercise is follovved by a period 
of deep relaxation vvith eyes closed, time to feel vvhat is happening 
vvithin. 

It is this feeling after the exercises (often compared vvith—though 
felt to be better than—being high from drugs) that is for many the 
initial attraction to 3HO. In one s first yoga classes this state is often 
the connection vvith one s previous experiences of altered con- 
sciousness. VVhat may be first experienced as merely a familiar feel- 
ing of being “stoned” becomes vvith the help of the teacher s inter- 
pretation the mark of a more comprehensively related inner convic- 
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tion—that of being a “cosmic body” (my term), a universally 
related being attuned to all of life. This cosmic avvareness (or God 
consciousness) becomes in turn the source of a nevv referent im- 
age—the universe as one harmonious organism—vvhich provides a 
vvay to understand all natural and social phenomena. Kundalini 
yoga, then, is the means by vvhich in 3HO common physical ex- 
perience becomers the basis of shared spiritual conviction. 

Morning sadhana moves on to the chanting and meditation 
aspects of the kundalini yoga tradition. The chanting remains the 
same from day to day, the mantra is considered absolutely central 
to the vvhole 3HO vvay of life.” It is Ek Ong Kar Sat Nam Siri VVha 
Guru, usually translated as “One God has created this creation (Ek 
Ong Kar), Truth is his Name (Sat Nam), Great is his indescribable 
vvisdom (Siri VVha Guru).” But the meaning of this mantra is in- 
separable from the vvay in vvhich it is chanted and the resonances its 
sounds have in the body. One sits in a stable cross-legged position 
and chants in tvvo and a half breaths: (inhale) EkOooooooooong- 
kaaaaaaaaaaaaaaa, (inhale) SatNaaaaaaaaaaaaaaaaaaaaamğSiri, 
(short inhale) VVha Guuuruuu. FEach sound has a resonance in a 
different place, moving from the base of the spine up to the top of 
the head, the chanting becomes a model (and 83HO people say a 
means) of directly raising one”s consciousness. Yogi Bhaian asserts 
that kundalini yoga is a practical and obiective technique for 
achieving liberation from the personal ego and union vvith God. 

The chanting continues for a full hour vvithout pause, vvhen it 
ends there is a glimmer of light in the eastern sky. Novv perhaps six 
hundred people shake out their stiff legs and fold them again for the 
morning meditation, today on “the primal sounds” Sa-Ta-Na-Ma 
repeated aloud to a four-note-melody for five minutes, vvhispered 
for five minutes, repeated mentally (silently) for ten minutes, 
vvhispered for five minutes, and finally six more minutes aloud. One 
should become totally involved in the mantra, so that it shuts all 
else out. 3HO has dozens of different meditations, and 3HO 
members are encouraged to use vvhichever meditation seems ap- 
propriate at a particular time. After a fevv minutes of silence at the 
end of the session, Yogi Bhalian s vvife reads in Puniabi from the 
Sikh seriptures, today a composition of Guru Ariun s (1563—1606) 
called ” Peace Lagoon. ” People sit and listen, relaxed. 

By this time the sun has risen, and the day begins to vvarm up. 
The group gets up, stretches in the sun, then stands for the raising 


6. All 3HO techniques and mantra are public, again in contrast to some other 
Eastern traditions, there are no secret teachings or private personal mantra. 
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of tvvo flags: the American flag and the “flag of the Aquarian 
nation, vvhich has vvhite and yellovv diagonal halves, and in the 
center a large blue Sikh symbol representing “Adi Shakti” (primal 
energy, the source of all creation). As the flags go up the group sings 
“God Bless America,” and the leader then directs them to send 
their “energy out to the nation as a vvhole, so that once again it can 
become a nation as a vvhole, so that once again it can become a na- 
tion vvhose trust is in God.” 

By novv it is nearly eight o clock and after three hours of vvork and 
concentration appetites clamor. The members of 3HO, novv about a 
thousand strong, quickly assemble into double lines and sit cross- 
legged on the ground facing one another. The servers soon bring 
food up from the kitchen area, a brief blessing is spoken, and the 
food is served dovvn the lines. The food is abundant, tasty, 
nutritionally balanced vegetarian fare: each person receives tvvo 
bananas, tvvo oranges, a bovvl of peppery potato-and-onion soup, 
and a mug of tea vvith milk and honey. The 3HO diet contains no 
meat, fish, or eggs. 

Novv in the morning light the people can finally see each other. 
Most noticeable is the uniformity of age and race, almost everyone 
seems to be in his or her early tvventies and vvhite. Only here and 
there is an older face apparent, and only three or four black people 
are scattered through the group. Most of the several dozen children 
are infants or toddlers, very fevv of school age. There is a striking, 
absence of conversation, for a mafor part of the special discipline of 
Solstice is a discipline of silence. Everyone present is to speak only 
spiritual songs and chants or mantra, for daily needs, vvriting, 
gestures, and a multitude of variously inflected “Sat Nams” are 
supposed to do. The effect of the silence is to make the time an even 
more reflective one, vvithout a chance to verbally share experiences, 
each person is forced to make his ovvn evaluation of the daily 
events. 

After about an hour of free time after breakfast, parents can take 
their children to the children”s camp for care in small groups during 
the main hours of the day. By nine-thirty most people are back for 
the morning class, dressed novv even more uniformly in vvhite. 
Today”s class concerns early child rearing in 3HO vvith emphasis on 
the Montessori method of education, vvhich Yogi Bhaian has 
recommended. On other days topics vvill range from nutrition and 
cooking to a question session of the Sikh Dharma to a session on the 
legal aspects of running a 3HO ashram. 

The class ends by eleven, and immediately the groups begin 
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preparing for the day s tantric yoga session. Tantric yoga is normal- 
İy performed vvith a partner of the opposite sex, for it consciously 
vvorks on the “different polarity energy of male and female. 
Couples sit dovvn in İong, very straight lines facing one another, 
packed shoulder-to-shoulder in the lines and back-to-back vvith the 
next line, across the main area perhaps ten of these double lines are 
formed, stretching seventy-five feet from the stage. Monitors cir- 
culate to assure that the lines are perfectly straight, if they are not, 
the “ magnetic field” of the group vvill be avvry and the energy of 
the Yoga vvill not “flovv properly. ” 

Tantric yoga is not a daily part of 3HO life. It is taught only by 
Yogi Bhaian himself, at events like Solstice or in special tantric 
courses. It is claimed that only one master of tantric yoga can be 
alive at one time, and that Yogi Bhafan is the “Mahan Tantric of 
this time. To put it more practically, the techniques are so povver- 
ful that they must be tightly controlled: the straightness of the lines 
and the stress on specific dress are social reinforcements of the 
special quality of the endeavor. Once the lines are set people begin 
to settle dovvn, becoming relaxed and centered, and a period of 
chanting begins—the same mantras as this morning vvith more easi- 
İy singable melodies perhaps, plus special chants calling on Guru 
Ram Das, third of the ten Sikh gurus and Yogi Bhafan s “special 
protector, — for help. 

Yogi Bhafan arrives vvithout vvarning. Though he vvalks quietly, 
he is a huge man, six feet four inches tall and vveighing 220 pounds, 
vvith a massive chest and a big black beard. He vvears a turban as 
alvvays, and today a simple vvhite robe. He seats himself on the 
stage. The tantric sessions usually begin vvith a talk, sometimes vvith 
a single focus, more often rambling over a range of topics. Today 
Yogi Bhafan talks directly about the Solstice: 


At a solstice you have to break your patterns. You are here to go through 
certain changes. . ... VVe are here to prove to ourselves vvho vve are and 
vhat vve vvill be. VVe are practicing here a vvay of life, vve are practicing a 
strength in us. VVe are trying to prove to ourselves vvhether vve can relate to 
soul or not. . . . Either you undertake the responsibility and be vvhat you 
should be, or you can never break the patterns..... . It vvould be very silly of 
you to come here and not test yourselves. . . . Here you come to build vvhat 
vve have İost. Here vve vvant to build a nation vvhich vve have İost. Here vve 
vvant to lay the foundations of the nevv future. That is the purpose of us to 
be here today: to prove to ourselves that vve have the spirit to survive 
through every obstacle.7 


7. From Yogi Bhalian s address to the tantric yoga class, 18 Vune 1973. 
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His tone is exhortatory, challenging: his vvords are practical, he is 
laying out a vision of the possible to his follovvers. He goes on to talk 
about the goal of tantric yoga: 


Ego is a beautiful thing, and one must have ego, but you cannot use your 
ego to block you. Your subconscious mind must not make you to live in 
fear, and it must not negate you. . . . This is a problem of every individual, 
and in our İife vve suffer through it. Damage to the personality of the in- 
- dividual is sometimes far great İsicl, and it takes sometimes fevv years to get 
out of it. ... There should be no sacrifice that should be costlier than 
building a nevv beautiful creative nation. So all the dirt that is stuck in the 
subconscious mind has to be cleaned out. .. . It is that old pattern of 
thought vvhich must come out, and you must allovv that to happen, so that 
the outcome may be totally clean personality." 


Yogi Bhaian s tantric yoga, then, has a consciousİy psychothera- 
peutic purpose: vhat he has called “burning the subconscious 
mind,” that is, eliminating the restrictions on life in the present 
resulting from negative memories and patterns (karma) from the 
past, Beyond this individual goal the tantric yoga of 3HO has a cor- 
porate aim: to move people from habitual “individual conscious- 
ness” or mere self-reliance to a habit of “group consciousness” and 
then to “universal consciousness. ” The group consciousness is sym- 
bolized in the collective nature of the endeavor, and the state 
sought through the exercises is an analog of the “cosmic body” 
avvareness of kundalini yoga: a vvay of experiencing fundamental 
ontological unity vvith a harmonious universe, a nevv source of 
motivation for action. 

The lecture ends abruptly — “Aİl right, set yourselves” —and the 
exercises begin. Tantric yoga exercises in 3HO generally have four 
characteristics in common in addition to requiring men and vvomen 
to exercise together. First, they are usually of quite long duration, 
often thirty-one to sixty-one minutes. Second, they are diflicult, 
either physically or emotionally, they may involve strong physical 
eflort to the point of great pain, of holding one difficult position 
motionlessly for the vvhole time, or they may evoke strong emotions 
(such as fear, anger, or love). Third, they provide strong aids to con- 
centration: since one has to maintain a precise position or motion 
and repeat a complicated mantra in an exact rhythm and in con- 
iunction vvith a partner, the mind cannot easily vvander. Fourth, 
there are strong subiective aftereffects: you may feel “stoned” or 
physically exhausted or emotionally drained or elated, sometimes 


8. Ibid. 
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parts of your body tingle vvith energy or are temporarily paralyzed. 
Tantric yoga is strong business indeed. 

Today s session is typical.” The first exercise involves holding a 
precise position in vvhich the eyes of the partners are only a fevv 
inches apart. Yogi Bhaian directs the people to concentrate on their 
ovvn reflection in their partner s eyes vvhile everyone rhythmically 
clicks his tongue for a fevv minutes and then İoins in a continuous 
chant of Ong (“Creator”, the sound itself is supposed to have a 
beneficial “vibratory effect” on the pituitary and pineal glands). 
This lasts for thirty-one minutes. After a rest period a more 
physically demanding exercise begins, and the couples kneel, facing 
each other. Maintaining their hands in a particular “mudra” 
(position), they rise up on their knees (so that their faces almost 
touch) and then kneel back dovvn again, maintaining eye contact, in 
time vvith a complicated eight-part mantra chanted alternately by 
the men and the vvomen. Although this lasts for sixty-one minutes 
vvithout pause, in the concentration required to perform it properly 
all sense of time disappears. VVith every rising, great pain builds in 
the thighs and challenges one”s vvill to continue. Locked in the 
tantric lines, though, the continuing effort of all the others is an en- 
couragement to “keep up, to participate in the ” group con- 
sciousness” of the exercise and not drop out because of individual 
discomfort. The concentration and the pain—communicated 
through “the antennae of the eyes —and the hypnotic force of the 
mantra create a specific altered state of consciousness, in vvhich in- 
dividual ego is dissolved into this shared activity and disappears for 
the duration. Many said that by the end of this exercise they vvere 
conscious only of “being the activity,” or identifying vvith the 
process itself, 

In the last tantric exercise of the day, the partners sit cross- 
legged, facing one another, vvith their hands in another precise posi- 
tion. For thirty-one minutes the men chant Ha folloveed by the 
vvomen chanting Ri, together (in the combination of male and 
female) the mantra is Hari, a name for God. Again some say that 
they experience not tvvo partners chanting but onİy the exercise, the 
mantra vhole and full beyond the polarity of man and vvoman, doer 
and act, individual and group. A brief prayer ends the tantric ses- 
sion for the day. 


9. This is a composite account dravvn from several tantric sessions. Because of 
the povverful nature of the exercises and the need for close supervision, they are 
not described in sufficient detail to be done by the reader, vvho is hereby cau- 
tioned. 
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Yogi Bhafan has said that the purpose of the exercises is to replace 
negative habits of mind vvith positive ones, and that the beneficial 
effects may not be felt until much later, even after Solstice. But un- 
der the discipline of silence there is no opportunity to share vvhat 
has happened over the past four hours, or even to make sense of it in 
any terms but your ovvn. 

In the afternoon there are voluntary assorted classes: T”ai chi and 
Aikido and Kung Fu (everyone in 3HO is admonished to learn self- 
defense ): pressure-point massage for aiding physical ailments, 
music and the techniques of chanting texts from the Siri Guru 
Granth Sahib, homeopathic medicine, a session on ashram publici- 
ty and public relations. About a dozen merchants set up their vvares: 
yoga clothes and turbans, meditative beads, posters, Sikh fevvelry, 
and other adiuncts to a particular vvay of life. Other booths offer 
nevv services vvithin the 3HO family: a prepaid group legal plan for 
Californians, a computerized astrological data service, a place to 
subscribe to the 3HO publications. The mood is that of a country 
fair, albeit a strangely silent one. 

The classes end vvith the call to dinner, a substantial meal: gar- 
banzo beans and rice (for protein), cooked beets and ravv celery (for 
vitamins, minerals, and to “purify the blood” ), and curried cauli- 
flovver (to include garlic, onion, ginger, and beneficial spices in the 
diet). Even though at Solstice 3HO food is the same every day, it is 
so vvell prepared and seasoned that it is eagerly avvaited. 

After dinner there is the evening kirtan (session of spiritual 
singing). The medium is guitar (both acoustic and electric), the 
idiom is folk and rock. 3HO”s musicians have developed dozens of 
vvays to sing the main mantras in a modern American style, and 
they have vvritten their ovvn songs as vvell. Suddenly the group 
seems like any other group of young Americans grooving to the 
music that is uniquely theirs. İt is part rock festival, part summer 
camp, part fioyful vvorship. But alvvays the spiritual content goes 
along vvith the musical form, so that even vvhen the music is hottest 
people may be singing Ek Ong Kar Sat Nam Siri VVha Guru. The 
music goes on into the night but people gradually drift avvay, by 
nine-thirty the session has broken up. 

The long demanding day has been a good one for most. At home 
in an ashram, so much vvould never be packed into one day. There 
vvould be the morning sadhana certainly, vvith a similar pattern of 
exercise, chanting, and meditation, that is the center and source of 
3HO”s life vvherever it may be. Most of the other events vvould oc- 
cur over the run of days and vveeks of life together. But Solstice is a 
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time to vvork intensively and full time at vvhich the participants are 
and vvish to be. They have enioyed the days and the vvork of 
building themselves, each other, and their nevv society tovvyard a na- 
tion they hope vvill stand the test of the times and emerge finally as 
a healthy, happy, and holy brotherhood. 


FROM THE PERSONAL TO THE INSTITUTIONAL 


Most of the dynamic of Solstice vvorks at the level of the individual, 
to strengthen each person s commitment to the 3HO İife-style and 
thereby to build a company of strong individuals on the vvay to 
spiritual liberation. Solstice is also the maior occasion for develop- 
ing the group consciousness of the members of 3HO—generally 
through shared participation in the disciplines and specifically 
through three mafor public events: induction into the Sikh com- 
munity, Sikh ordination, and a mass vvedding. These events vvork to 
build 3HO as an institution in the same sense that the daily dis- 
ciplines build individuals. 

Yogi Bhafian continually asserts that he has come to America not 
to create disciples but to train teachers—that is, not to establish a 
population of dependent follovvers but to develop independent, 
spiritually liberated people vvho can spread the teachings and be an 
example to others of God consciousness. So there are no rituals for 
becoming a personal disciple of Yogi Bhayan, or even for becoming 
a member of 3HO. But there are opportunities to make personal 
commitments to the 3HO dharma, foremost is the ceremony of 
becoming formally a Sikh. 

On the ninth of the ten days of Solstice, those vvho vvish may /oin 
the Sikh Dharma Brotherhood. The ceremony is simple: a brief ad- 
dress by one of the regional teachers, several appropriate readings 
from the Granth in English, and then each person vvho vvishes to 
comes forvvard in turn and bovvs to the ground before the holy book 
as a symbol of his loyalty. By this action a person symbolizes his 
vvillingness to make the follovving specific formal commitmenits, 
vvhich are the Sikh Dharma: 

1. To accept that there is but one Creator God, and to accept the Siri 
Guru Granth Sahib as his only Guru until death. 

2. Too arise each day before the sunrise and to meditate on God (through 
doing morning sadhana) in the “primal hours of the day.” 

8. To keep his physical form “as God made him,” vvhich means to keep 
the hair uncut and not to shave. The man also promises to vvear his hair 


in a knot on top of his head and covered vvith a turban, the vvoman to 
vvear her hair up and covered also. 
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4. To follovv a vegetarian diet, abstaining from meat, eggs, alcohol, 
tobacco, and all mind-altering drugs. 

5. To earn his living righteously “through the svveat of his brovv, ” 
vvithout deviousness or exploitation, to share vvith the 3HO brother- 
hood, help the poor and needy, defend the vveak, and be of service to 
the community. 

6. To live the life of a householder vvith one vvife or husband for life, be- 

” ing neither celibate nor promiscuous. 

7. To be available for military service in case of national attack—or for 
alternate service if one obiects to the military. 


This ceremony does not change one s life, rather it is a formal an- 
nouncement of a vvay of life already taken up and internalized. 
Those vvho remain in contact vvith 3HO come to live a disciplined 
life in some degree, vvhen the disciplined activities become a nor- 
mal part of one s life, there is no reason not to formalize it. Yet the 
step is symbolically significant, for one thereby becomes a Sikh and 
accepts a vvhole culture and a foster nationality as vvell as a nevv vvay 
of life. Many people have begun to live some aspects of the Sikh 
İife-style even before they come into contact vvith the 3HO: they 
tend to find in 3HO a vvay to integrate the piecemeal elements of a 
İife-style they had picked up elsevvhere. Most people had come 
through a “hippie” period and vvere ready for some sort of dis- 
cipline. But it is a longer step from hippie to Sikh—and in one sense 
that is vvhat 3HO is all about. 

On the last day of the Solstice, everyone not previously ordained 
vvho vvas then heading a 3HO ashram—ıand his or her spouse as 
vvell—vvas made a Sikh minister through a simple series of promises 
made in the presence of the Guru (Granth). But those vvho vvere or- 
dained —about eighty—vvere not made 3HO ministers, under the 
lavv 3HO is a nonprofit educational corporation, not a religious 
organization. So the men and vvomen are ordained as “ ministers of 
the Sikh Dharma, ” ministers vvithout a church even though they 
head the 3HO ashrams. They are responsible to Yogi Bhaian direct- 
İy, vvho as “Minister of the Sikh Dharma for the VVestern hemi- 
sphere” (appointed by the Sikh hierarchy in India) is in effect their 
bishop. These ministers are responsible for 3HO”s religious center 
vvithout having any formal institutional connection vvith it. Again 
there is a tightly structured Sikh core to vvhat at first seems to be a 
more generally oriented collection of 3HO ashrams. 

The Sikh vvedding ceremony on the last day of Solstice consisted 
of four readings from the Granth about the spiritual goals of 
marriage (in Puniabi and then in English), after each of vvhich the 
tvventy couples being married bovved dovvn to the ground before 
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the Guru as a sign of their commitment first to God and then to each 
other. From this spiritual center, hovvever, comes a strong and more 
general commitment that relates to 3HO as a broader social move- 
ment than merely Sikhism. There is a strong commitment to life in 
the vvorld, symbolized by the requirement that 3HO members live 
as householders vvith families. 3HO marriages also represent a social 
critique of American culture in general. Yogi Bhafan teaches that 
only emotional and spiritual stability in the home can create stable 
children, and only through stable positive children vvill a stable 
society arise. He sees the insecurity of the home and family as the 
ma)or source of America s social neuroses, hence, he expects 3HO 
marriages to be strong, spiritual, and permanent. Great stress is 
placed on the heavy commitment of marriage vvithin 3HO, the day 
before the ceremony Shakti Parvvha, the middle-aged general 
secretary of 3HO, said to the group: 


Let it be understood: Unless you re getting married because of spiritual 
urge, to build a family, to build a nation, to participate in vvhat 3HO stands 
for, go somevvhere else to get married, you dor”t need Yogi Bhalian. ... 
Unless your intention is to start out a life vvhich vvill be a shining radiant 
example of tvvo bodies living as one soul in the seeking of God con- 
sciousness, forget it. VVe don t need you." 


Out of this commitment to traditional monogamous marriage 
comes a revaluation of the place of vvomen in American society. 
3HO vvould agree vvith the vvomen”s liberation movements that 
American vvomen have been exploited and treated as sexual obiects, 
but the tvvo movements differ strongly in their prescribed alter- 
natives. Rather than striving to make vvomen the exact equal of 
men, 3HO vvould restore vvomen to a place reflecting their “proper 
differences” from men. VVomen are “the grace of God,” the first 
guru of their children, and the source of social stability in a society. 
It is their place to be reflective of the more directly active male 
energy in a spiritual partnership, to be one pole of a relationship 
that tries to move beyond polarity, as in the tantric exercises. This 
does not mean that “a vvoman $ place is in the home, ” it means only 
that her special and proper responsibility is for the stability of the 
home, in a İife that may include any amount of activity in the vvider 
vvorld. The fact that vvomen in 3HO are ordained as ministers—for 
the first time in the history of the Sikh religion—is a strong indica- 
tion of their fundamental equality. 

The public ceremonies, then, indicate the institutional direction 


10. From Shakti Parvvha”s address, 26 Vune 1973. 
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and goals of 3HO. Though its forms are broad and the ethos 
broader still, 3HO”s central core is Sikhism. Vust as the Sikh mantras 
pervade the othervvise “practical” yoga traditions, so do the Sikh 
symbols and rituals pervade a life-style that on its surface is not so 
different from the life of many contemporary secular sectarian 
movements. Recruitment to the committed Sikh core is through 
helping people realize that the vvay they have come to live through 
ƏHO is really Sikh, so that there is no reason to avoid taking the for- 
mal step and confirming that choice of life-style. It is all quite 
benevolent and also very conscious, an effective vvay of building a 
Sikh Aquarian nation out of a sympathetic post-hip generation. 


PEOPLE 


VV ho are the people 3HO attracts? vvho see themselves as the foun- 
dation of the Aquarian nation abuilding? VVhere have they come 
from, vvhat are they like novv, and vvhat has their experience in 3HO 
been like? To find some ansvvers 1 administered a questionnaire to 
about half the people attending the 1973 Solstice Sadhana."" There 
follovvs a selection of findings from that questionnaire, along vvith 
my ovvn observations from more than tvvo years of contact vvith 
3HO. 1 have also compared 3HO responses vvith responses to the 
same questions (included in a spring 1973 survey/?) by a represen- 
tative population of people from sixteen to thirty years of age living 
in the San Francisco Bay Area, although the tvvo populations are not 
rigorously comparable. 


Background 


Briefly, 3HO people have been more afiluent, more educated, 
more experienced vvith drugs and demonstrations, and more 
politically liberal than the Bay Area youth sample, as table 1—1 
shovvs. This indicates that 3HO people overall fit a picture of the 
background of the youths vvho made up the counterculture of the 
late 1960s and early 1970s (vvhen most vvere of college age). Almost 
everyone novv in 3HO can talk about an earlier period of active in- 
volvement in several aspects of a İife opposed to the values of the 
dominant culture. 


11. Of the 450 questionnaires distributed on the ninth day of Solstice, 250 vvere 
returned, nearly equally divided betvveen men (126) and vvomen (122) and 
betvveen residents (128) and nonresidents (122) of 3HO ashrams. 

12. This survey is the one reported on by Robert VVuthnovv in Chapter 18, 
belovv. 
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Table 1-1 





Bay Area Sample, 
16-30 years old 3HO 





00 00 
Median reported family income vvhen respondent 
vvas in high school (510,285) ($15,000 
approx.) 
Education 
At least some college 58 84 
Finished college 18 31 
Attended graduate or 
professional school 7 13 
Drug use: Had ever used mind-affecting drugs 53 95 
Political activism: Had ever taken part in a 
march or demonstration 30 59 
Political stance: Self-description by one of 
nine categories 
İn one of the three most liberal 40 60 
İn one of the three most conservative 12 17: 


(N — 328) (N € 250) 


“This figure is the national median family income in 1971, (source: U.S. Census Bureaul. 
Socioeconomic Patterns 


Aİİ but a handful (fevver than fifteen ) of the thousand or so people 
at Solstice vvere vvhite and fairly young: the median age for both 
men and vvomen vvas tvventy-tvvo. Tvvo-thirds of the people vvere 
betvveen tvventy and tvventy-five, inclusively, and only 5 percent 
vvere over thirty. About half the respondents vvere then residents of 
Ə3HO ashrams, almost all the rest had attended a previous Solstice 
gathering or an intensive yoga course. Table 1—2 summarizes some 
soçioeconomic comparisons. 

The data suggest that most 3HO people have not fully made the 
transition from the fluid life-style of the counterculture to the more 
rooted style that is the 3HO norm. Despite the strong encourage- 
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Table 1-2 
Bay Area Sample 
16-30 years old 3HO 
00 Yə 
Presently married 33 27 
VVorking 
Full time 39 33 
Part time m” 24 
Going to school (not vvorking) 21 11 
Time at present iob 
Less than 6 months 25 51 
More than 24 months 45 11 
Moved more than three times in the last 
İtvvo years 10 45 
Annual Family income 
Less than $4,000 61 
Less than $5,000 46 
More than $15,000 14 5 


(N — 328) (N £ 250) 


ment of marriage vvithin 3HO, for example, only a minority of3HO 
people are married. Although about as many 3HO people as Bay 
Area young people are vvorking or going to school, a far greater 
proportion of 3HO people have held their current iobs only briefly 
and almost half had moved more than three times in the previous 
tvvo years. As vvould be expected for a young and grovving move- 
ment, 3HO apparently involves a great number of people still in the 
process of changing the basic pattern of their İives. 

Although about as many 3HO people are vvorking as are Bay Area 
young people, the average income of a 83HO family is far İovver. 
This reflects the decreased economic requirements of ashram life 
(room and board for a couple in one Bay Area ashram in the 
summer of 1973 vvas $162 per month). It also indicates the type of 
employment most 3HO people are engaged in—maintenance or 
gardening vvork, restaurant or bakery vvork (sometimes in 3HO- 
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founded businesses), housecleaning or babysitting, and the like. 
The occasional 3HO lavvyer or doctor or teacher is an isolated ex- 
ception. 


The 3HO Process 


On the questionnaire 1 asked for open-ended responses to three 
questions: vvhat the respondent s original reasons had been for 
becoming involved vvith 3HO, vvhat his presen£ reasons vvere for 
continuing in 3HO, and hovv his life had changed as a result of his 
contact vvith 3HO. Ansvvers to these three questions provide a 
sketch of hovv a person came into 3HO and has been affected by it. 
The responses of several committed individuals give a personal 
sense of the 3HO process vvhen it vvorks for someone. 

Many have stayed vvith 3HO because of the everyday beneficial 
changes they have noticed. Typical is a tvventy-tvvo-year-old man 
from California vvho got into 3HO eighteen months ago because the 
yoga “helped chronic backache.” Novv, as an ashram resident, he 
says that 3HO “ “has become my vvay of life, a vvay to obtain peace 
vvithin and become a better person . .. less tense, more serene, 
more stable in my Tob life.” 

Many others in 3HO vvere specifically searching for God, truth, or 
a vvay of life even at the beginning. A tvventy-one-year-old man vvho 
had been involved in conservative Christianity in his college days 
said that vvhen he encountered 3HO in October 1971 he had been 
“searching for a pure life-style, a flovving relationship in harmony 
vvith myself and the Creator. Novv, he says simply, “Freedom 
foundİ” Because of 3HO, he says, “My God consciousness has risen 
and my entire life has undergone a drastic change. From a drinking, 
smoking, flipping-out hippie 1 have become a child of God.” 

Most typical is the person vvho has found his or her motivation 
changed from physical to spiritual. One tvventy-three-year-old 
vvoman became involved vvith 3HO because “the yoga made me 
feel healthier”: she vvas still in it six months later “to be one vvith 
our Lord, to share, love, live gracefully and righteously.” She has 
come to knov that “all and everything is God. VVe are all one, and 
materialist things don”t go vvith us. Love is all vve need.” In dis- 
cussions vvith 3HO people 1 often encountered this change of 
motive, vvhere people vvho originally had no particularly salient 
spiritual avvareness have become oriented by a nevv-found spiritu- 
ality. The source of the change is in the yoga itself, vvhich they 
claim to be a direct and obiective means of stimulating this nevv 
spiritual consciousness. 
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Others have found in 3HO a means to end negative habits that 
they found limiting. Often that negativity had to do vvith drugs, a 
tvventy-one-year-old man vvho had been in 3HO for only six months 
said that for several months before his first contact he had been 
vvanting something else for his life than to be a drugger, though he 
does not yet live in an ashram, he has “become much more avvare of 
myself and of the oneness of all landl Tm no longer taking drugs.” 
(Overall, 90 percent of current ashram residents said their former 
drug use had stopped entirely, and another 7 percent said it had 
decreased. ) Others have found 8HO to be a means of changing 
their sexual image of themselves. An eighteen-year-old vvoman vvho 
had been in 3HO for seventeen months said, “1 have changed my 
vvay of thinking pretty much—not a radical feminist any more buta 
grace of God lady.” 

Finally, some people have come into 3HO primarily because they 
see in it a means for creating a nevv society. One person vvith tvvo 
years experience in 3HO says, “1 originally iust got high from the 
yoga, and that s still true, and novv 1 feel strongly about creating a 
Nevv Age Society. Others expressed their feelings in more 
specifically Sikh terms: “I novv hope to live according to the Sikh 
Dharma and help İYogi Bhafanl to build a strong and spiritual na- 
tion under God.” 

Although more people have come through the process 1 call 
“ physical to spiritual” than any other, none of these paths is con- 
sidered the normative one for a member of 3HO. Individual 
motives are diverse and mulliplex, and this is accepted as natural. It 
does not matter vvhether a person considers himself a physical 
culturist or a yogi or a Sikh, each person is expected to find the most 
comfortable path. The social unity arises from morning sadhana, 
shared by all: given participation in that, any reasonable path can 
lead to the goal of liberation. 

Nor is the 3HO path itself considered normative for all. There is 
certainly not “One VVay” , almost any sincere spiritual path is com- 
patible vvith 3HO”s goals. Although most people end their involve- 
ment vvith 3HO before becoming fully committed to it (one yoga 
teacher estimated that of every one hundred people vvho take yoga 
classes only four or five vvind up living in a 3HO ashram), this does 
not produce any crisis of explanation or self-identity for 3HO 


13. In San Francisco, for example, members of 3HO (vvith Yogi Bhaian?”s en- 
couragement) vvere instrumental in the founding of the “Meeting of the VVays,” a 
confederation of diverse spiritual groups vvhich fosters interaction among their 
leaders and members. 
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members. They recognize that their vvay is good for those vvho re- 
main in it, though not suitable for everyone. They acknovvledge 
that the Aquarian nation vvill be a family of groups vvith compatible 
spiritual purposes, not a Sikh aristocracy. 


THE PROLEPTIC ETHIC 


The Healthy-Happy-Holy Organization is filled vvith seeming 
paradoxes, component elements that rarely go together anyvvhere 
else. In India the Sikh religion and the many traditions of yoga have 
nothing to do vvith each other, in this country some native Indian 
Sikhs denounce Yogi Bhaian for attempting to ioin them. Nor are 
personal spirituality and social concern or patriotism and leftist 
political vievvs usually combined in one organization. But it is 
precisely this blend of polar elements that distinguishes 3HO as a 
movement attempting to get beyond normal polarities and social 
constraints into a more fundamental experience of the unity of all 
things. İt is fust this process, vvith unity as a goal, that 3HO sees as 
the underlying dynamic of the transition to the coming age of 
Aquarius. Its attempt to go through the process nova, therefore, is at 
the core of its self-image as a pioneering social movement. 

One of the most unusual apparent contradictions in 3HO is that it 
represents an “ Eastern vvorİdliness” —neither the socially escapist 
path that many Eastern religions have offered to Americans nor a 
secular reform movement. The source of this characteristic is deep 
vvithin 3HO”s theology. The central name for God is Sat Nam— 
both transcendent, unchanging truth (Sat) and that truth as it is 
manifested in the shifting forms of the creation (Nam). God himself 
is beyond the polarities of transcendence and immanence, a per- 
vasive unity more fundamental than the apparent contradiction. On 
a more practical level, 3HO people do not chant Om, the familiar 
mystical syllable, because they say it represents the vibration of the 
divine apart from the vvorld. Instead they chant Ek Ong Kar— 
Creator and creation are one—a paradoxical unity vvith vvhich they 
seek to attune themselves. And their personal goal is to become 
fican mukt —spiritually liberated vvhile still alive in the physical 
vvorld. These theological images imply that the search vvithin 3HO 
for the most fundamental unity of mind and life must be pressed in 
both polar-opposite directions: inner personal experience of the un- 
changing divine and life in the transitory vvorld. This is the core in- 
sight vvhich Sikhism contributes to 3HO. 

İt is not surprising, then, that 3HO is seeking a course other than 
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the polarities of exclusively inner religious concern and exclusively 
outer social involvement. 3HO”s chosen alternative—a familiar one 
in American history—is that of exemplary prophecy. Exemplary 
prophecy is precisely the establishment of a comprehensive life- 
style that embodies one”s goals for society, by manifesting and en- 
ioying proleptically (before the time of vvidespread fruition ) vvhat 
one expects the future to bring, one hopes to influence society and 
bring nearer the time of fulfillment or ease the transition. 

For 3HO, then, social reform is advanced by living, novv, the life- 
style of the coming age of Aquarius. In a society that it perceives 
and experiences as sexist and sex obsessed, for example, 3HO does 
not directly challenge sexist institutions and attitudes but instead 
creates strong egalitarian marriages and establishes a “Grace of God 
Movement for the VVomen of America” "“ through vvhich vvomen 
can learn their proper vvay in the vvorld. Or in a society it feels to be 
preoccupied vvith money and possessions and riddled vvith eco- 
nomic inequities, 3HO does not abet Mavxist-style class conflict but 
rather demonstrates a better vvay: living simpİy and communally, 
sharing vvith others. 

VVhat this approach precludes, of course, is direct confrontation 
vvith the institutions of society being criticized. There is in 3HO a 
tendenecy tovvard political (as distinct from vvorldly) aloofness, 
tovvard avoidance of direct involvement in the day-to-day conten- 
tions for ordinary social povver. 3HO s concern vvith ends and not 
means is a manifestation of its thorough idealism and represents an 
unvvillingness to consider hovv social institutions vvill be changed. 

Perhaps this implied criticism of 3HO makes the issue too simple, 
for 3HO”s sense of the sufficieney of moral example derives not only 
from its immediate experience but also from its long-term historical 
vision. As in many reform movements in American history, 3HO”s 
perceived dynamic is eschatological—history is unfolding according 
to a fixed plan, and “in the fullness of time” the correctness of the 
chosen path vvill be revealed to all and established everyvvhere. 
Previouslİy in America the course of that eschatological dynamic has 
been the dualistic Christian tradition, vvith its transcendent Lord of 
History developing his plan, 3HO”s eschatology derives from an im- 
manent or monistic vision. God is the universe and is above or 
beyond only the categories (polarities) men use to describe him. 
There is no “infinite qualitative distinction betvveen God and man, ” 
but rather a continuity, “God is the infinite of me, 1 am the finite of 


14. Founded in San Francisco at the Autumn Equinox 1971, the GGMVVA 
provides special exercises and reading materials for 3HO vvomen. 
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God.” The dynamic history is a dynamic of organic grovvth, in- 
fuenced by internal “genetic” controls, not by an external agent, 
and the outcome of the historical process novv under vvay vvill be a 
gradual fruition rather than a sudden divine intervention. There- 
fore, it is more important for members of 3HO to be in harmony 
vvith the nevv order than to be in conflict vvith an order that vvill pass 
avvay. The nevv age uill come, the very existence of 3HO as a strong 
example shovvs that the transition has already begun. Since politics 
by definition deals vvith embodiment of the present order, any 
preoccupation vvith institutions or politics is for 3HO a misdirection 
of energy, a frivolous activity. 

The role of proleptic language is unique, and those vvho assume it 
often see themselves as a chosen people vvith special opportunities. 
Since the overall outcome of history is set, one must only “keep 
up —live attuned to the life-style set by the eschatological 
vision—and life vvill unfold as it should. VVith the global future 
fixed, all of one s efforts can go tovvard making of one s İife a 
manifestation of the future. But one must keep up the life-style, for 
this is the only vvay to demonstrate that one is truly a member of the 
chosen vanguard./” 

This proleptic ethic is a povverful motivation for activity in the 
vvorİd, for every act is a potential vehicle for establishing the truth 
of one” s belief. One”s ovvn inner İife, one”s family, one s İiving situa- 
tion, one s economic arrangements, and one s community all 
become charged vvith a strong proleptic imperative: all must 
become nevv, the future must be manifested novv in every area of 
life. In 3HO all must become fully healthy, happy, and holy. 

It should be easy to understand vvhy the Summer Solstice 
Sadhana is for 3HO the cornerstone of its corporate life. For the in- 
dividual, it is a time to strengthen one”s exemplary life-style and to 
grovv in the anticipation of one”s liberation. Corporately, Solstice is 
an “errand into the vvilderness”, like the Pilgrims of an earlier 
America, 3HO s goal is to be a “city set upon a hill,” a saving moral 
example for the larger society." Since this example can be 
manifested most purely in apartness, the very isolation of Solstice 


15. It is ğust this sort of dual impetus—a combination of special opportunity and 
the inner need to demonstrate one”s coming salvation—vvhich Max VVeber savv at 
the core of the “Protestant ethic” he described. Although it comes from monistic 
rather than dualistic spiritual sources, the same general dynamic seems to be at 
vvork in 3HO. 

16. The “errand” image is dravvn from Perry Miller s famous essay Errand into 
the VVilderness (Cambridge: Harvard University Press, 1956). 
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makes it the strongest source from vvhich more normal ashram life 
can dravv. 

3HO”s proleptic ethic explains the attraction of the stringent dis- 
ciplines at the core of the 3HO life-style. For the disciplines do not 
merely prepare one to live the life, they are the life. They are not 
iust physical and spiritual calisthenics, they are means and end in 
one package: dharma. The early morning sadhana is not a tem- 
porary burden: it is a ioyful opportunity to participate in God”s 
future novv by experiencing a proper physical, mental, and spiritual 
harmony vvith the universe. And all the strenuous physical and 
emotional effort of tantric yoga is a marvelous opportunity, novv, to 
get past the male-female polarities and the limitations of the in- 
dividual ego that the vvhole vvorld vvill have to struggle vvith for 
years to come. 

3HO s members have chosen to emigrate from an American 
culture they have found either lacking or destructive. They are the 
nevv pilgrims, to a nevv space vvithin America, marked off by boun- 
daries of appearance and activity and experience rather than 
physical distance. To be a Sikh—dressed in vvhite, crovvned in a tur- 
ban, living a visibly disciplined life—is a vvay of manifesting that 
space, that moral apartness. Sikhism is in this sense an acquired 
ethnicity, a consciously chosen distinctiveness of a sort that most of 
3HO s population had chosen earlier by becoming “ hippies” and 
“freaks.” 

The members of 3HO are, by and large, patriotic despite their 
liberal-to-radical political persuasions. In 3HO it is no contradiction 
vvith leftist vievvs to raise the American flag and sing “God Bless 
America, for this is a vvay to claim a nevv space vvithin American 
culture, a space delimited by the founding myths taken as literal ex- 
emplars. 3HO”s radical political critique derives from a sort of fun- 
damentalist patriotism and not from any foreign ideology. Thus 
3HO s plan for the future represents a populist rather than Marxist 
kind of socialism —commuhnitarian, but not Communist, motivated 
by proper consciousness, not by economic forces at large. 

3HO”s multifaceted idealism explains to some extent the nature 
of its population. 3HO, like many movements that have arisen from 
the recent counterculture, is largely composed of the cream of 
America s youth, the vvhite upper-middle class, those vvho have 
been given material and educational advantages and yet have 
turned their backs on “the best” that America had to offer. It is, in 
part, because these young men and vvomen have been trained to be 
idealistic, to be interested in the possible more than the actual, that 
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a strong vision like that of 3HO appeals. Anyone vvho does not 
believe in the possibility of positive change, and vvho is not vvilling 
to try to manifest that change proleptically in his or her ovvn İife, 
vvill not remain long in 3HO. 


PROSPECTS 


It is too early to guess vvhat 3HO vvill become. A movement less 
than five years old at this vvriting, 3HO has not yet needed to face 
the long-term problems that an exemplary movement must over- 
come if it is to survive and prosper. 3HO is only beginning to move 
avvay from its economic dependence on the dominant society, its 
children are too young to present an internal challenge to the 
group s vvay of life, Yogi Bhafan is still an active leader, able to head 
off any factionalism or differing interpretations of the teachings: 
and any tension betvveen mass appeal and purity of life-style is not 
yet salient in a still rapidly grovving movement. 

Yet 3HO s resources for doing vvhat it says it is going to do are 
considerable: the yoga disciplines for health and for strength of 
body, mind, and emotions, the group life for reinforcement of in- 
dividual gains in a testing social setting: and the Sikh center for its 
explicity spiritual sources. Perhaps—for the members of 3HO at 
least—the age of Aquarius is truly not far avvay. 


.. 


The Hare Krishna in San Francisco 


GREGORY /)OHNSON 


On a street bordering Golden Gate Park in the Haight-Ashbury sec- 
tion of San Francisco stood the Krishna Consciousness temple. A 
large athletic stadium loomed over the street s three-story-high 
vvooden buildings. One side of the street vvas zoned for businesses, 
vvhich included a small bicycle store, an auto-repair shop, a dry- 
cleaning establishment, and the Krishna Consciousness temple. 
Above the entrance to the temple vvere the tvvo-foot-high vvooden 
letters “ Hare Kirshna.” The large storefront vvindovvs vvere covered 
vvith red and orange patterned blanlets. 

The sounds of chanting and music filled the street. Inside there 
vvere dozens of brightly colored paintings on the vvall, thick red rugs 
on the floor, and a smoky haze in the air. This smoke vvas incense, 
an element of the ceremony in progress. The people in the room 
vvere softly chanting barely audible Sanskrit vvords. The room vvas 
nearly full, vvith about fifty people vvho all appeared to be young sit- 
ting on the floor. Assembled in front vvere about tvventy persons 
vvearing long, İoose-fitting orange and saffron robes, vvith vvhite 
paint on their noses. Many of the men had shaved their heads ex- 
cept for a ponytail. The vvomen vvith them also had vvhite paint on 
their noses and small red marks on their foreheads. The other young 
persons in the room appeared no different from other denizens of 
the Haight-Ashbury, costumed in headbands, long hair, beards, 
and an assortment of rings, bells, and beads, and they vvere also 
enthusiastically participating in the ceremony. The ten or so per- 
sons sitting in the rear appeared to be first-time visitors. 

The chanting ceremony (mantra) increased in tempo and in 
volume. Tvvo girls in long saffron robes vvere novv dancing to the 
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chant. The leader of the chant began to cry the vvords: Hare 
Kirshna, Hare Krishna, Krishna, Krishna, Hare, Hare, Hare Rama, 
Hare Rama, Rama, Rama, Hare, Hare. Yhe entire group repeated 
the vvords, and attempted to maintain the leader s intonation and 
rhythm. Many of the participants played musical instruments. The 
leader vvas beating a hand drum in time vvith his chanting. The tvvo 
svvaying, dancing girls vvere playing finger eymbals. One young 
man vvas blovving a seashell, another vvas beating on a tambourine. 
Tvvo others vvere playing harmoniums (droning, reed instruments), 
and a young girl vvas playing a Panpura (a small flute-like instru- 
ment) and staring at a picture on the vvall of an Indian girl playing a 
similar instrument. On the vvalls of the temple vvere over a dozen 
paintings of scenes from the Bhagasad-MGita. 

The music and the chanting grevv very loud and fast. The drum 
vvas ceaselessly pounding. Many of the devotees started personal 
shouts, hands upstretched, amidst the general chant. The leader 
knelt in front of a picture of the group s “spiritual master” on a 
small shrine near the front of the room. The chanting culminated in 
a loud crescendo and the room becamer silent. The celebrants knelt 
vvith their heads to the floor as the leader said a short prayer in 
Sanskrit. Then he shouted five times, “All glories to the assembled 
devotees, ” vvhich the others repeated before they sat up. 

After the chanting concluded, three female initiates vvent to a 
room behind the altar and returned vvith large containers of food 
and paper plates. They proceeded to serve the meal. Each plate vvas 
passed back hand-to-hand to the people in the rear of the room un- 
til everybody had been served. The food vvas rich, spiey, and strictly 
vegetarian, vvithout meat, fish, or eggs. After the meal one of the 
devotees began to explain the obiectives of the temple. He outlined 
the development of the movement and the reasons it had come to 
San Francisco. 


THE ORIGINS OF THE MOVEMENT 


The Krishna Consciousness movement vvas founded in Nevv York in 
1966 by a seventy-year-old Indian expatriate, A.C. Bhaktivedanta. 
The spiritual locus of the movement, Bhaktivedanta vvas believed to 
be the direct link to the deity Krishna. He had been a successful 
businessman in India, and he relinquished his iob and family to 
move into the East Village section of Nevv York City in 1965 to es- 
tablish an American version of an Indian religious discipline that 
has existed since the fifth century. He gathered around him a 
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coterie of follovvers, including the poet Allen Ginsberg. Initiation 
into the movement involved adherence to certain ritual practices 
and beliefs stipulated in his interpretation of the Gita. Besides con- 
formity to strict standards of dress and behavior, membership 
required residential insulation from the outside vvorld. Full mem- 
bership vvas granted only after a trial period of about six months 
during vvhich one demonstrated sufficient spirituality and knovvl- 
edge of the sacred texts. 

Early in 1967, Bhaktivedanta relocated himself and about half of 
the thirty members of the Nevv York temple to San Francisco, for 
tvvo significant reasons: to continue as a city organization rather 
than retreat to the country in order to become contemplative and 
nature-oriented, like many similar groups: and to make a conscious 
eflfort to recruit young persons, vvhom the svvami vvas convinced 
vvere open to the particular message of Krishna. The group moved 
into a reconverted laundromat near the center of the Haight- 
Ashbury area in early 1967. Coinciding vvith a large migration of 
young people to the area, this move proved to be a vvindfall for the 
movement. The migrants acted as a vast reservoir of potential 
recruits, Vainanda, one of the temple”s leaders, estimated that over 
the years of 1967 and 1968 from 150 to 200 persons became full con- 
verts at the temple. Many became the mobilizing force behind the 
movement s İlater expansion to the rest of the United States and 
VVestern Europe. By yuly 1974 the movement had grovrn to fifty- 
four temples throughout the vvorld. 

As the youthful denizens of the Haight-Ashbury diffused outvvard 
to other cities throughout America, the International Society of 
Krishna Consciousness (ISKCON ) follovved them like a shadovv. 
During the early 1970s temples vvere opened near centers of 
college-age student enclaves in Los Angeles and Berkeley: Boston, 
Seattle, Boulder, Colorado, Santa Fe, Columbus, Ohio, and 
Buffalo. Foreign temples had been opened in Vancouver and Mon- 
treal, in London and in Hamburg. Vainanda attributed the 
movement s grovvth to the original dissemination of devotees from 
the San Francisco temple: “The temple here is like a seed bed for 
Krishna. VVe plant the seeds and the devotees come up like flovvers 
for Krishna all over the vvorld. VVe have boys going to Havvaii and 
Europe and the East Coast, to serve Krishna and tell people of his 
glories. 

1. For an account of the initial activities of the movement in Nevv York City, see 


the Nemo Yorker magazine, August 17, 1968, p. 68, in “Paterfamilias-1,” by lane 
Kramer. 
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I became personally interested in this movement in 1968 vvhen a 
close college friend converted to its ranks. The sudden manner in 
vvhich he relinquished his prior friendships, political ideals, and 
material possessions bevvildered me. It became possible to pursue 
this initial interest vvhen 1 vvas employed as a research assistant in a 
profect designed to intervievv residents of the Haight-Ashbury area. 
For about three years 1 examined this movement in San Francisco, 
utilizing observations, intervievvs, and analyses of its documents. 

The student of any social movement faces an inevitable analytic 
dilemma: hovv to balance his ovvn sentiments vvith those of the 
movement. Being personally compelled by many aspects of Eastern 
thought, this dilemma vvould have been most acute if 1 had chosen 
a movement vvhose philosophy vvas similar to my ovvn. The Hare 
Krishna movement, hovvever, expressed principles so distant from 
my ovvü that 1 vvas not conscious of this problem. 


THE VVORLD VIEVV OF THE MOVEMENT 


The stated beliefs of the movement vvere based on the Bhagasad- 
Gita as translated by its founder, A.C. Bhaktivedanta. At all times, 
the devotees attempted to reduce the sacred text to simple yet com- 
prehensive directives that vvould applİy to the lives of persons in the 
Haight-Ashbury. For the residents, the ideology became especially 
sensible once one granted a crucial assumption, vvhich seemingly 
cörresponded to experiences vvithin the Haight-Ashbury: the pres- 
ent age vvas undergoing a decisive transformation, characterized by 
unprecedented confusion and turmoil. Events had shovvn that 
previous beliefs did not vvork, people vvere searching for a spiritual 
absolute that vvould lead them beyond var, strife, and chaos. In ar- 
ticulating these positions, the devotees claimed that the vvorld vvas 
near the end of the materialistic age of Kali-Yuga, the last eycle of a 
four-eycle millennium. If the populace could be aroused, this age of 
Kali-Yuga vvould be concluded, and a nevv age of peace, love, and 
unity vvould be discovered. 

Furthermore, this nevv age vvould arrive through the transformed 
consciousness of millions of people. Most important, this transfor- 
mation vvould be a psychological one, vvithin the minds of in- 
dividuals, rather than through changed institutions. This position 
held that, if each person practiced the bhakti yoga discipline, he 
vvould be eternally blissful as vvell as protected by Krishna. “Some- 
day there vvill be only one political party,” one member predicted. 
“People vvill not vote, they vvill chant.” VVithin this scheme, vvhat 
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vvere called “ “social problems” vvould automatically disappear, 
because people vvould be unifted by Krishna Consciousness. 

The material vvorld (maya in Hindu seriptures) vvas portrayed as 
superficial and unreal. Advertising, supermarkets, movies, and 
nevvspapers vvere all senseless diversions. Every person had a poten- 
tial for both tranquility and ecstasy, vvhich vvould be achieved only 
through renunciation of superficial distractions. This renunciation 
vvould lead man to his natural state of being: he vvould be able to 
breathe better, vvork better, sleep better, eat better, love better, and 
be a happier person. A flyer handed out on the streets in the 
summer of 1968 described the discipline: 


It is the essential track above the suffocating pleasure trips advertised by 
billboards. Such a linear odyssey through plastic form is a diversionary 
movement offered to superficial and coarse creatures for captivating their 
vvhims, vvhile the Ultimate Express (Krishna Consciousness) is running un- 
noticed into the kingdom of God. 


The devotee s refection of the vvorlİd is applied to the entire 
physical environment, vvhen 1 asked vvhy the temple does not move 
to a mountain retreat in the country, avvay from the materialism of 
the city, one devotee replied: 


The city is better, because it is so ugly. One can appreciate the ugliness of 
the temporal vvorİd much easier in the city, so it is easier to escape it and 
find Krishna. The country deceives you, because its beauty and serenity 
make one think that he achieved liberation vvhen he really hasn t. His head 
is still the same. They are all the same, country and city are material 
vvor1ds. 


Many of the devotees vvere convinced the movement had provid- 
ed them vvith truths that vvere timeless and absolute. “VVhy should 1 
go back to college vvhen 1 have already learned everything there is 
to knovv through Krishna?” said a tvventy-year-old vvoman, a former 
student at San Francisco City College. This position vvas also stated 
by Tamal, the leader of the temple, vvhen he spoke after group 
chanting (kirtan). “Vedic knovvledge is transcendental and cannot 
be understood by educational procedures. It is something that one 
can study, but simpİy studying it vvill only take you so far. In order 
to understand it, one must practice it.” 

Thus, the absolute insight experienced by a devotee could not be 
interpreted by vvords or İogic. It vvas something that each person 
“,knovvs” vvhen he “Tfeels” it. The devotees stressed that all logical, 
rational arguments about truth are vvorthless, logic vvill lead only to 
disagreement, never to one path as the ansvver, but to many paths. 
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This perspective refected formal education, in vvhich knovvledge is 
specialized in terms of disciplines. The devotees accepted as valid 
some of the forms of traditional schooling: the teacher, the student, 
the book (the Gita), as vvell as certain “tests” of knovvledge. But the 
substantive content vvas profoundly different from traditional 
education. This knovvledge vvas completely unifted and grounded in 
personal experience. The end of learning vvas not questioning and 
communicating vvith others, but self-realization. 

The movement s espousal of personal enlightenment vvas given a 
specific emphasis, directed to the interests of the denizens of the 
Haight-Ashbury: a most important interest at that time vvas the use 
of hallucinogenic drugs—mescaline, İysergic acid (LSD), and 
psiloeybin. The temple”s appeal to persons vvho had experimented 
vvith these drugs vvas indicated by a four-foot-high multicolored 
poster on the vvall of the temple: 


Stay high forever. No more coming dovvn. Practice Krishna Consciousness. 
Expand your consciousness by practicing the Transcendental Sound Vibra- 
tion. Hare Krishna, Hare Krishna, Krishna Krishna, Hare Hare, Hare 
Rama, Hare Rama, Rama Rama, Hare Hare. The chanting vvill cleanse the 
dust from the mirror of the mind and free you from all material contamina- 
tion. İt is practical, self-evident, and requires no artificial aid. Try it and be 
blissful all the time. Turn on through music, dance, philosophy, science, 
religion and prasadam (spiritual food). Tune in. Avvaken your Transcen- 
dental Naturel Refoice in the Ocean of Blissl The process of Sandirtan 
brings about transcendental ecstasy. Drop out of movements employing ar- 
tificially induced states of self-realization and expanded consciousness. 
Such methods only lead to spiritual laziness and chaos. End all bring- 
douns, flip out and stay for eternity. Bhakti yoga has been practiced for 
many centuries and is authorized by India s great acharyas. Svvami 
Bhaktivedanta is in the bonafide line of Krishna s discipline succession. He 
has especially come to this country to spiritually guide young Americans. 


The above statement indicates hovv the movement made a sophisti- 
cated effort to translate its appeals into contemporary form. A 
centuries-old belief system vvas revised to appeal to the alleged con- 
cerns of the youthful residents of the Haight-Ashbury. 

That the movement vvas fairly accurate in anticipating the con- 
cerns of its potential recruits (including a belief in the sudden 
transformation of the vvorld, the importance of personal revelation, 
and an expressed relinquishment of material goods) is shovrn in 
values expressed in the fournalism, vvriting, and personal statements 
of members of the Bay Area youth culture.” Although such values 


2. See )lohn VVeakland, ““Hippies: VVhat the Scene Means,” in Society and 
Drugs, ed. Richard Blum (San Francisco: lossey-Bass, 1970), and David VVhittaker 
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vvere sincerely held by many young persons in the area, they vvere 
not generally articulated in a public context. The philosophy of 
ISKCON represented an organized, detailed delineation of sen- 
timents that had been formless and unshared. 

It vvould be a mistake, hovvever, to emphasize the values and doc- 
trines of the movement as the sole reason for its grovvth. In attract- 
ing adherents, its chanting ceremonies seemed to be much more 
significant than its doctrines. On many occasions 1 observed visitors 
vvho had been fully absorbed in chanting and dancing leave the 
temple quietly vvhen the post-mantra doctrinal discussions began. It 
seemed apparent that the chanting ceremonies vvere the move- 
ment s distinctive contribution to the residents of the Haight- 
Ashbury. Three times daily the mantras provided a freely accessible 
opportunity for collective emotional release. Moreover, it vvas an ac- 
tivity that demanded complete involvement, in contrast to the 
passive, audience-like participation in most events in the area, such 
as rock music concerts. 

Thus, any interpretation of ISKCON must incorporate its doc- 
trines and its rituals—the music, the chanting, the smell of incense, 
the oil paintings on the vvall, the artifacts, and the musical in- 
struments—into a composite cultural picture. VVhat vvere the suc- 
cesses of these appeals? Hovv did this movement, in its attempt to 
embody many of the values and practices of the counterculture, 
originally emerge and later expand from the Haight-Ashbury? VVho 
ioined the movement? VVhy vvould a young person raised to maturi- 
ty in postvvar America voluntarily relinquish his home, his posses- 
sions, and his prior conduct and enter an Eastern monastic order? 


SOURCES OF COMMITMENT TO KRISHNA 


The large-scale dislocation accompanying the migration of young 
people to the Haight-Ashbury created a large, continually vvalking 
gathering of unattached persons. Several members noted that they 
had first diseovered the Krishna Consciousness movement by ac- 
cident—in vvalking by the temple or hearing the mantra performed 
in the park. Others had heard about the movement from friends or 
accidental acquaintances. Oftentimes the individual vvas alone 
vvhen first attending the temple. 


and VV.A. VVatts, “ Personality Characteristics of a Non-Conformist Youth Sub- 
culture,” /ournal of Social Issues 25 (1969): 65—89. 
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Phusical Inducements of the Temple 


The immediate area around the temple vvas characterized by ex- 
tensive foot traffic. Belovv the large ““Hare Krishna” sign on the out- 
side of the temple vvas a smaller placard: “Stay High All The Time, 
Discover Eternal Bliss.” Inside, the incense, paintings of ancient 
scenes, and pictures of the svvami seemed calculated to convey a 
distinctİy alien impression to the visitor. The strange musical in- 
struments, the cherished ritual embellishments (such as a pillovv 
that holds the Gita), and the prayers in Sanskrit (a language un- 
derstood by none of the devotees) fortified the exotic symbolism. 


Interpersonal Strategies of Recruitment 


Any person vvho vvalked into the temple vvas a potential recruit. 
Many veere dravvn in by the sounds of the chanting ceremony and 
the music or by the smell of incense and food. A devotee vvho acted 
as doorman asked the visitor to take off his shoes. This vvas a con- 
vention vvithin the temple, but it also served to make the outsider 
immediately avvare of his presence in a special place. VVhen the 
chant vvas taking place, the visitor vvas invited to be seated on the 
carpet and participate. 

The proselytizing devotees seldom gave the visitor something to 
read, but relied on face-to-face contact instead. Primarily, the 
devotee talked about the sublime experience of Krishna Conscious- 
ness and pictured it as an experience surpassing all vvorldly plea- 
sures. The strategy vvas one of empathy—the devotee identifted his 
preenlightened self vvith that of the potential convert. If drugs vvere 
mentioned, the devotee vvould voice the dictum that Krishna 
Consciousness is a vvay to stay high all the time, that drug use does 
not compare even slightly vvith the overvvhelming ioy of the bhakti 
yoga discipline. The devotee usually mentioned the spiritual guid- 
ance in the timeless vvisdom of the Bhagacvad-QGita. 


Exposure to the Ritual 


Agreement about doctrine vvas insignificant compared vvith the 
potential convert s feeling about the kirtan ceremony. Logical dis- 
course vvas not nearly so important to the devotee as the surges of 
İoy and ecstasy generated by the mantra. VVhen asked vhat they 
liked most about Krishna Consciousness, the members almost 
alvvays mentioned the chanting. “Kirtan is the most exciting and 
sublime experience 1 have ever had. Every day 1 feel it again,” said 
one, Clearlİy, if a person is immediately seduced by the mantra, he 
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vvas a likely convert, if he vvas not, the likelihood of his ioining vvas 
much less. 


SELF-SURRENDER AND THE QUEST FOR ORDEAL 


On entering Hare Krishna, all aspects of the convert s prior identity 
vvere surrendered. The hair of a male vvas shaved. Clothes, money, 
and personal effects vvere given to the temple. The initiate relin- 
quished his previous name and vvas assigned a Sanskrit name from 
the seriptures of the temple. Personal finances vvere superfluous 
since all the members needs—food, clothes, and travel—vvere 
supplied by the movement. The initiate vvas given a set of Hindu 
robes (usually orange, sometimes yellovv), vvhich vvere vvorn at all 
times. This alteration of appearance vvas fortified by a rigorous set 
of prohibitions on conduct: strictly forbidden vvas the eating of 
meat, illicit sex (outside marriage), gambling, all intoxicants, 
cigarettes, and drugs. These proscriptions vvere based on A.C. 
Bhaktivedanta s interpretation of the Vedic texts and vvere erucial 
to the bhakti yoga discipline. 

This life of self-imposed poverty and ascetic denial seemed es- 
pecially dramatic in contrast vvith the origins of most devotees. The 
best available indications are that most devotees came from 
prosperous homes: a questionnaire study of the life histories of 
thirty-one devotees conducted in 1971 disclosed that the annual in- 
comes of the fathers of the respondents averaged over $20,000.5 
This finding vvas confirmed by inferential impressions gained from 
intervievvs 1 conducted: of fourteen persons vvho discussed their 
preconversion lives, seven indicated home commuhnities that vvere 
suburbs of San Francisco or Los Angeles. All the devotees vvere 
vvhite. All indicated that they had attended college, although only 
tvvo had finished. 

In this light, conversion to Krishna seemed to be an emphatic re- 
iection of conventional afiluent America. In contrast vvith the solely 
ideological reyection characteristic of youthful political radicals, 
many of vvhom retained the trappings of middle-class life such as 
televisions, automobiles, and stereo equipment, the convert to Hare 
Krishna made a complete revision of the course of his life. This vvas 
a reyection expressed through actions rather than vvords. The roots 
of this decisive transformation of identity vvere expressed by a re- 

8. This study vvas conducted by Dr. Stillson Vudah and is summarized in his 


book Hare Krishna and the Counterculture, (Nevv York: Vohn VViley and Sons, 
1974). 
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cent convert vvhen he explained vvhy he believed that so many 
young persons vvere discovering spiritual enlightenment: “ Like 
most everybody else, vve vvere given everything vvhen grovving up. 
Our parents thought that material possessions meant spiritual 
satisfaction. But vve knevv it vvas false. Even then, vve knevv that true 
spiritual happiness vvas in an energy of a higher form. Many other 
young people have come to understand this principle. Material gain 
is illusory. It brings nothing but unhappiness. ” 

This suggests that the refection of the material benefits of 
American affluence vvas only a surface indication of a more deeply 
rooted, less tangible form of rebellion. The comfortable affluence of 
the life of the American dream seemed, for many youths, to lack a 
sense of ordeal, of challenge or hardship. Designated life plans 
(such as college, graduate schools, and professional employment) 
vvere merely carefully preseribed expressions of parental ideals. The 
alternative life is based on one”s free choice, its constraints the 
result of personal decision, as opposed to the external forces of 
school, family, or employment. Robert Bellah has discussed this 
phenomenon in terms of a general historical trend tovvard personal 
choice of values and style of life in opposition to the imposition of 
cultural tradition: “Culture from being conceived as an exo- 
skeleton, is becoming an endo-skeleton, something self-consciousl 
chosen and intemalized, not immutablı given from uiüthout.”“ 

In this context, many young persons seemed to pursue vigorouslİy 
the hardships and obstacles denied by affluence. In the process, 
they hoped to attain precisely the revvards that had escaped their 
fathers: community, self-insight, and a rich and varied experience. 
The ordeals of politically oriented youths over the 1960s are vvell 
documented: this decade savv several variations on this theme, from 
the migration of northern vvhite youth to rural southern poverty 
regions in the early 1960s to the iailings, police-riot beatings, and 
chemical vvarfare subsequently suffered by student dissidents. A 
different version of the same theme is ofFered by the segment of 
youths oriented tovvard drug use, these person explored hazardous 
psychological territory vvhile living in cold-vvater poverty in San 
Francisco s Haight-Ashbury or Nevv York”s Lovver East Side. 

The strict adherence to a religious discipline can be com- 
prehended as another decisive example of a selected ordeal. The 
preparatory preentrance stage of such religious disciplines required 


4. Robert Bellah, Beyond Belief: Essays on Religion in a Post-Traditional VVorld, 
p. 219. Emphasis added. (For publishing data on the titles in the footnotes, see the 
references at the end of the chapter.) 
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a constancy of motive, a dedication to purpose, and an endurance of 
self-sacrifice that vvere perhaps equal to the most rigorous medical 
or professional school in the land. This seems especially true of the 
Hare Krishna movement, vvhose regulations vvere the strictest of the 
many groups appealing to the counterculture. Perhaps the most 
striking element of devotional service vvas its selflessness. This 
quality vvas characterized by Nukunda, a veteran devotee vvhom 1 
asked if the devotees ever missed the old pleasures of the material 
vvorİd. “One must serve Krishna constantly vvithout ever thinking of 
yourself. VVe are filled up vvith pleasure by our service to Krishna. 
All the old pleasures are meaningless because they are selfish. You 
can serve yourself and Krishna too.” This divestment of past 
pleasures seemed to be a result of a radical transformation of the 
ego: rather than oneself, the group (as the representation of the 
deity Krishna) became the reference point for all desires and aspi- 
rations. Hovv did this transformation of the ego occur? The accounts 
of the devotees suggest that the ansvvers to this question lay in their 
experiences vvith hallucinogenic drugs prior to conversion. 


THE APPEAL OF NONCHEMICAL TRANSCENDENCE 


VVhen 1 asked Tamal hovv many of the other devotees had used 
hallucinogenic drugs prior to conversion, he replied: 


Almost all of us, 1 suppose. . . . maybe 95 percent or more. . . . Such ex- 
periences affected me and 1 vvas much difFerent aftervvards. This is true of 
others too. But these experiences vvere unsatisfying because they vvere tem- 
porary. .... Drugs provided temporary knovvledge, perhaps, but not 
vvisdom. . . . Nothing like the vvisdom from Krishna. 


Although drugs vvere strictİy forbidden in devotional service, 
many devotees freely discussed their past drug experiences. Several 
deseribed drugs as a necessary but insufficient precondition to 
achieving a psychological state permanently sustained by the bhakti 
yoga discipline (its chanting and food especially). “It opened the 
door, but Krishna let me step through, ” said one devotee. “İt freed 
my mind, it vvashed out the old structures,” claimed another. 
Rather than the pleasurable or sensual aspects of drug use, the 
devotees stressed the use of psychedelics as a means to internal 
discovery. The sense of ordeal so prevalent in the discipline of devo- 
tion to Krishna seemed also essential to drug-induced enlighten- 
ment. In eriticizing the extensive proliferation of the use of LSD 
and mescaline in the Haight-Ashbury, Tamal said, 


Most of the people in the Haight are destroying their minds on drugs 


42 GREGORY 20HNSON 


because they don”t realize the povvers they are dealing vvith. They have to 
be dedicated. It is like becoming a devotee of Krishna almost—you must 
be dedicated to the correct vvays to spiritual knovvledge. Also you must 
listen to those vvho have gone before. Like the spiritual master is to us... . 
VVhen 1 first took acid 1 vvas guided by a friend vvho had taken it many 
times before. Many people novv do not do this. They don t realize that acid 
is not yust for sense gratification. It is a serious matter. They find this out 
too late and many of them end up crazy. 


In pioneering vvith hallucinogens, the devotees seemed to con- 
clude that they vvere special caretakers of the pathvvay to revelation. 
There existed only speciftled vvays of travel along this path, and 
deviation vvould lead to an unrevvarding and confusing experience. 
This perspective assumed limited accessibility to the active devices 
(LSD, mescaline, or psilocybin) that initiated the /iourney. After 
1967, hovvever, these substances proliferated vvidely. Accessibility 
vvas no İonger exclusive, self-medicated enlightenment vvas directly 
available to many people. Very little vvas asked of these drug users 
in terms of commitment, sacrifice, or suffering. Vainanda described 
the process: “Somevvhere it all changed: acid vvas distorted into a 
pleasure trip. It became iust sense gratification. People vvere feed- 
ing their heads like they vvere feeding their mouths. It vvas used to 
bring out the human s animal nature rather than his spiritual 
nature. ” 

The Krishna temple afforded the controls and regulations in the 
İourney to enlightenment that vvere absent in haphazard self- 
medication. Most important, to be vvorthvvhile, enlightenment must 
be an ordeal. The attainment of spiritual vvisdom vvas not easy. It in- 
volved a rigorous discipline of self-denial and sacrifice. The 
movement s strict prohibitions against personal pleasure vvere 
necessary for spiritual dedication. This adherence to predesignated 
pattern vvas reflected in the execution of the mantras. If enlighten- 
ment vvere to be attained, the mantras had to be performed in 
specifted vvays. Particular vvords, intonations, and vvays of holding 
oneself vvere especially significant. These requisites vvere reminis- 
cent of a set of procedures surrounding drug ingestion. Hovvever, 
the sect s procedures vvere not personally devised or idiosyncratic, 
its pathvvays to spiritual vvisdom vvere perceived as comprehensive 
and timeless in their vvisdom. 

Preconversion experiences vvithin the Haight-Ashbury seemed to 
disconfirm any vestiges of “ psychedelic utopianism” in the de- 
votees:? the belief that the ingestion of psychedelic chemicals vvould 


Ə, Psyehedelic utopianism is a quasi-magical belief in drug use as a means to 
effect vvidespread vvorld transformation. 
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inevitably produce persons vvho vvere peace loving, communally 
oriented, and antimaterialistic vvas decisively deflated by events in 
the Haight-Ashbury. 

As drug use proliferated, it became merely one of many con- 
sumed commodities, including vvaterbeds, records, stereos, and 
motoreycles. Most important, the proliferation of drug use vvas 
simultaneous vvith both the increase in police pressure and the 
involvement of organized cerime in drug marketing. Dealing and 
buying drugs became precarious as risks of thievery, beatings, and 
contact vvith police informers vvere greatly increased. Furthermore, 
the vvidespread misrepresentation of the contents of drugs meant 
that the consumer could no İonger be certain of the substances he 
vvas ingesting. One devotee of three months summarized his 
feelings about this period in the Haight-Ashbury: 


Most of us thought vve had the ansvver in drugs. It took me a İong time to 
figure out that drugs vvere iust another obyect of ego gratification and 
selfishness. They are illusory obiects that are placed in front of you to make 
you vvant them and feel important. It makes no difference vvhether it is a 
nevv car, a pretty girl, a meal in a fine restaurant or the best acid that you 
can find —they are all the same. They create anxiety because as soon as you 
have one you vvant more. The only vvay out is to give it all up. Not iust one 
or tvvo, but all of them. Then you vvill realize that you don t need obiects to 
feel important. 


A central theme underlying commitment to the movement vvas 
the reiection of the pursuit of personal pleasure, of vvhich drugs 
vvere an integral part. This placed the movement in fundamental 
opposition to the larger counterculture. If the counterculture vvas 
unified, it vvas unified in its obsession vvith personal experience, 
vvithin it, an individual vvas not subordinate to a social role, an 
ideology, or a group: existing legal and normative controls vvere 
largely reiected, each individual vvas urged to pursue freely a per- 
sonal state of ecstasy. The discipline of Krishna (Consciousness 
represented a conservative reaction to this passionate assertion of 
self, 

Max VVeber has pointed out hov the successful attainment of the 
mystical search requires separation from the concerns of the 
material vvorld, the mystic must reyect the life of persons vvho are 
“forever involved in the burdens of created things. ” The inter- 
vievvs suggest that it became impossible to pursue chemically in- 
duced transcendence in the context of a materialistic drug culture. 
The acquisition and ingestion of the drugs necessitated contact vvith 


6. The Sociologu of Religion, p. 171. 
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the material vvorld, vvhich vvas unreconcilable vvith a spiritual 
search. Drugs became merely another item in the realm of “created 
things. 


COLLECTIVE VALIDATION AND FELLOVVSHIP 


For many devotees, the hypnotic quality of the mantra seemed to 
be an experience equivalent to hallucinogenic drug use. Not only 
did the mantra generate feelings of ecstasy or transcendence, it also 
involved a community —something İacking in the drug experience. 
The hallucinogenic drug experience is not generally amenable to 
collective validation, by its very nature, the experience is a solitary 
one, the user confronts his innermost feelings of fear, avve, and fan- 
tasy. 

In contrast, the individual”s experience of transcendence vvithin 
the temple became regularized and predictable. The group s daily 
chanting rituals (mantras) became the expression of feelings 
previousİy reserved for the drug experience. The drug culture vvas 
one of resignation and passivity, vvhereas the Krishna movement 
stressed participation and affirmation. Each devotee had a part in 
the preparation and execution of the mantra. The purpose of the 
mantras, like that of drugs, vvas to separate the experiencer from the 
controls of “obyective” reality: but unlike drug use, vvhich vvas in- 
dividualistic and isolating, the purpose of the mantras vvas to merge 
vvith a collective meaning. 

Private feelings of enlightenment can be difficult to sustain unless 
the individual is fortified by a group of other persons vvho the in- 
dividual is convinced are realizing the same internal feelings. This 
principle vvas expressed by Tamotsu Shibutani: “The founder of a 
nevv religion goes forth to report on his conversations vvith God, 
vvere it not for the acceptance of his associates, anyone claiming 
such experiences vvould be incarcerated as insane. 7 

The absence of collective validation for drug-induced revelations 
vvas perhaps a reflection of the transient quality of relationships in 
the Haight-Ashbury. Many devotees described preconversion life as 
a series of chance fragmentary experiences. One convert described 
his prior experience in the community: “ Everybody vvas /iust vvalk- 
ing past each other up and dovvn the streets. It vvas like being in a 
parade except that nobody vvas in step vvith anybody else. ... 
Everyone thought they had the ansvver and no one could stop and 


7. Society and Personalitu (Englevvood Cliffs, N./.: Prentice-Hall, 1961), p. 528. 
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talk to anyone else. VVhen they did, they vvere talking past each 
other, not to each other. Nobody is doing anything together except 
the devotees of Krishna.” In contrast, the sect afforded the 
members an intense and lasting group. The practices, symbols, and 
doctrines of the movement vvere centuries old, conveying an im- 
pression of timeless vvisdom. Furthermore, one s mobility vvas not 
restricted: a full devotee could travel to other movement temples in 
cities throughout the country. This provided the member vvith an 
ongoing series of communities to vvhich he had “ guaranteed” 
acceptability. 

A devotee of eighteen months said that the best aspect of life in 
the temple vvas “the other devotees. VVithout them 1 vvould not stay 
here. They are so great. ... . VVe see Krishna together every day.” 
Analysts of contemporary communal endeavors among young peo- 
ple have commonly offered explanations that emphasize the family- 
like characteristics of these ventures. Communal living can be thus 
interpreted as either a continuation of the “ personalistic” intimacy 
of the nuclear family into postadolescence? or as a belated correc- 
tion of its prior absence.? A close examination of the ongoing nature 
of this communal fellovvship in the Hare Krishna movement re- 
vealed a paradox: although the devotees vvere in close day-to-day 
proximity, the quality of the relationships lacked a specific personal 
intensity. Smiles, vvarm personal greetings, physical touching and 
hugging vvere virtually absent. (Also absent vvere corresponding ex- 
pressions of anger or hostility. ) 

VVhile painting the cart for the movement s annual Vuggernaut 
parade, Vadurani, a female devotee, described the nature of per- 
sonal feelings in the temple. “VVe shovv our love by our engage- 
ments for Krishna. Painting the cart is a good engagement. Making 
prasadam (the temple”s daily meal) is a good engagement too.” The 
expression of fellovvship through collective tasks (“engagements”) 
meant that personal feelings of intensity vvere diffused to the entire 
temple rather than directed tovvard specific individuals. VVithout 
question, the most significant of such engagements vvere the con- 
tinually chanted mantras. It vvas in the mantras that feelings and 


8. See Richard Flacks, “The Liberated Generation: An Exploration of the Roots 
of Student Protest, ” /ournal of Social Issues 28 (1967): 52—75, and his “Social and 
Cultural Meanings of Student Revolt: Some Informal and Comparative Obser- 
vations,” Social Problems (vvinter 1970): 340—57. See also Thomas Robbins and 
Dick Anthony, “Getting Straight vvith Meher Baba,” 7ournal for the Scientific 
Studu of Religion 11 (Vune 1972): 122—40. 

9. See Philip Slater, The Pursuit of Loneliness ( Boston: Beacon Press, 1970). 
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sentiments, constrained from interpersonal expression, seemed to 
be given free reign. The obiect of these feelings, hovvever, vvas not 
individual devotees but an abstraction, a deity as embodied in the: 
earthly form of the movement s founder, A.C. Bhaktivedanta. 


THE REGULATION OF EMOTIONAL ATTACHMENTS 


The survival and grovvth of the Krishna movement vvithin the en- 
compassing counterculture presented a paradox, in a community 
allegedly based on the forces of universal love (rather than force or 
coercion ), one of the fevv intentional communities to survive severe- 
İy restricted the expression of love as it is commonly defined: ex- 
clusive tvvo-person attachments. The entire rule structure of the 
temple served to deindividualize personal relationships. The shav- 
ing of the hair vvas an important initial event in deindividualizing 
(and symbolically desexualizing) the recruits. Sex betvveen men and 
vvomen vvas regulated. 

The redirection of intense personal feelings has alvvays been an 
important aspect of religious commitment. In many cases, the most 
devoted forms of spiritualization can be interpreted as the sublima- 
tion of eros. “Sex is easily forgotten vvhen you give all your love to 
Krishna. He gives you infinite pleasure in return. One vvay in 
vvhich the temple regulated emotional expression vvas through trial 
celibacy. Rather than permanent renunciation, vovvs of celibacy 
vvere required only during the devotee s brahmachari period, for a 
nevv convert a period of sacrifice, vvithdravval, and contemplation, 
during vvhich he vvas not allovved to permit attachment to any mor- 
tal to interfere vvith his devotion to Krishna. Another vvay vvas 
through devotional marriage, betvveen a male and female devotee, 
in a match approved by the spiritual master, vvho often performed 
the marriage ceremony according to ritual procedures. One impor- 
tant regulative condition: procreation rather than enioyment vvas 
the sole purpose of sexual relations betvveen the couple. Hence, 
married couples tended to continue living vvithin the confines of the 
temple rather than seeking a separate private residence. (One 
ISKCON temple in Los Angeles comprises about thirty married 
couples and their children. In most regular temples men outnumber 
the vvomen by about tvvo to one. ) Such controls on exclusive tvvo- 
person relationships seem to be a eritical precondition to the sur- 
vival of intentional communities. " 


10. Rosabeth Kanter has emphasized this point in her study of the organization- 
al characteristics of ninety-one such communities. Despite vvide religious and 
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In imposing such controls, the temple seemed to avoid many of 
the potentially divisive influences of interpersonal love (such as 
iealousy, envy, and personal possessiveness). Such sentiments vvere 
elevated to a supernatural domain and directed to an impersonal 
deity — obiectified” love. Thus, the Krishna temple successfully 
generated vvhat the larger counterculture had failed to accomplish: 
the establishment of a unified community based on the noncoercive 
authority of love. 

The appropriate expression of intense personal feelings is perhaps 
the most important task of any intentional community. The poten- 
tial divisiveness of intense emotional expression vvas intensified by 
the confined living quarters vvithin the Hare Krishna temple. A 
“solution” to this potential problem vvas facilitated by the 
movement s resocialization process: in the requirement for com- 
plete divestment of the recruit”s prior identity, his grounds for dis- 
sension and disagreement vvere significantly diminished. The strict 
prohibitions on emotional expression solidified his decision to 
relinquish everything. 

Furthermore, the movement s continual chanting rituals vvere 
eritically significant in providing a structured expression of the 
emotions constrained by its prohibitions. Fach devotee participated 
in collective chanting at least three times daily —a public expression 
of feelings normally reserved for intimate relationships. Such per- 
sonal relationships vvere categorized as frivolous “entanglements” 
causing introspection and self-analysis, vvhich sapped one s dedica- 
tion to Krishna. Affection for other human beings vvas completely 
forgotten in the ecstasy of spiritual devotion. Thus, it vvas in the 
mantra that private emotions became regularized, predictable, and 
collectively affirmed. 

Its restrictions on the pursuit of personal pleasure most radically 
demarked the movement from its neighbors. Numerous persons in 
the area became regular participants in its ceremonies vvithout 
formally entering the movement. Resistance to the group s pro- 
hibitions on conduct vvere most often noted as the reasons for un- 
vvillingness to ioin. One potential convert said, “1 like the chant- 
ing, but they are too dogmatic for me. 1 could never say that 1 vvas 
going to give up something like sex. I am still part of the material 


ideological differences, the most “successful” communities (“success” being de- 
fined as existence for over tvventy-five years) vvere characterized by the regulation 
of exclusive tvvo-person relationships betvveen their members. “Commitment and 
Social Organization: A Study of Commitment Mechanism in Utopian Com- 
munities, American Soctological Revieu 83 (August 1968): 499—517. 
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vvorld.” Thus, it is likely that by modifying or relaxing its pro- 
hibitions the movement vvould have expanded its formal member- 
ship. This alteration, hovvever, vvould also have undermined the 
movement s distinctive identity as vvell as its primary source of uni- 
ty—the sense of shared zeal derived from collective sacrifice. 


CONCLUSIONS 


The evolution of the Haight-Ashbury exemplifted the failure of the 
counterculture. Rather than having a coherent, sustained vision of 
an alternative community, its participants remained motivated by 
vague and unarticulated aspirations. Theirs vvas a reaction rather 
than an affirmation. At the level of z community-vvide aggregation, 
a clearly defined counterculture vvas never actually established. 
Only vvhen scaled dovvn to the microcosmic form of a small com- 
munity could a genuine culture be sustained. Only at this level 
could a system of meanings, symbols, and conduct in opposition to 
the larger society be established. 

The Hare Krishna movement initially emerged because it effec- 
tively translated its ancient rituals and doctrines to meet contem- 
porary needs. Tvvo specific features seemed especially significant: 
(1) an apocalyptic ideology. The vvorld vvas portrayed as being in 
danger of imminent collapse—vvhich vvould render meaningless 
any previous desires for personal achievement or material acquisi- 
tion. The movement s selective emphasis of these elements of its 
doctrine represented a deliberate effort to resonate vvith the an- 
ticipated attitudes of its neighbors in the Haight-Ashbury. (2) Par- 
ticipatory rituals. The movement s chanting ceremonies vvere 
perhaps more significant than its ideology in generating involve- 
ment, unlike the audience-like behavior at episodic musical events, 
the mantra allovved full personal participation vvithin a collective. 

For its recruits, the movement seemed to embody many of the 
aspirations for an alternative community not fulfilled by the 
Haight-Ashbury. Conversion to Krishna served to sustain the 
promise of “ psychedelic utopianism” vvithin narrovvİy defined (and 
legally immune) limits. Perhaps the most significant aspect of 
hallucinogenic drug use vvas its redefinition of the possible 
pathvvays to knovvledge. In a similar fashion, the ceremonies of the 
Krishna temple offered direct unmediated communion vvith super- 
natural transcendent forces. The experience became regularized, 
controllable, and predictable vvithin the bhakti yoga discipline. 
Transcendence became a routine state of being. 
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Personal commitment to the movement vvas sustained because 
the temple offered something generally lacking in the drug ex- 
perience: a unified and supportive community that validated the 
transcendent experience by sharing its expression. This community, 
in order to survive, required a binding sense of mutual sacrifice by 
each of its members. By relinquishing all aspects of their prior iden- 
tity, the devotees vvere instilled vvith a povverful motive to sustain 
the faith. Moreover, each devotee, through his sacrifice and the 
rigor of his devotional training, vvas offered the very revvards denied 
to him by his affluent origins: the sense of accomplishment derived 
from the completion of a genuine ordeal involving risks of both 
material and psychological hardship. 

In imposing such controls, the movement seemed to realign its 
members vvith the moral imperatives of the İlarger society. The 
behavior of the initiates vvas drastically changed: they forsook many 
of their previous activities (some vievved by society as illegal or 
questionable) and lived an ascetic life. In some vvays, theirs vvas a 
model life. They abstained from drugs, alcohol, cigarettes, and sex. 
They cut their previously long hair and kept it short vvhen it grevv 
back. The conservative, vvorld-acceptance teachings of the Gita led 
to a resolution of personal disputes vvith society. Employment, for 
instance, vvas no longer a sellout. The previously deviant life-style 
vvas channeled into different directions, vvhich vvere no İonger il- 
legal but merely strange, amusing, or perplexing. They could not 
easily be placed in a category (such as “hippie” ) by the public at 
large. Intervievvs revealed that this vvas an important facet of the 
movement. “Krishna Consciousness is all our ovvn, it vvas begun by 
one master amidst the people, totally independent of the nevvs 
media. The devotees vvere immune from formal societal sanction 
because illegal drugs had been renounced. Tn this sense, they could 
be compared to a drug-rehabilitation organization, such as 
Synanon, in vvhich the members also cut their hair, became isolated 
from the outside vvorld, and practiced rigid adherence to certain 
rules. But the comparison vvas not complete, because only the 
members” outvvardly deviant behavior vvas changed: practicing 
Krishna Consciousness, the members frequently explained, vvas a 
vvay to stay “high” all the time. Everlasting euphoria vvas achieved, 
vvhich vvas superior to a more transitory, drug-induced state. 
Theoretically, this posed an interesting problem of deviance. Did 
the movement reaflirm the individual”s preexisting deviant İife- 
style? Or did it reconcile the individual vvith society? 

On the surface, the latter alternative seemed feasible. Some 
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members secured employment, ceased to be concerned vvith chang- 
ing the social order, and renounced illegal drugs. From the stand- 
point of the larger society, these people vvere no İonger factors of in- 
stability and vvere contributing more productively. At the level of 
the individual, hovvever, it vvould seem that personal alienation had 
not decreased. In VVeber s terms, the person vvas “in the vvorld” but 
not “of the vvorld.” Disaffection from the İlarger society vvas merely 
reaffirmed and revitalized in a different symbolic package. The in- 
dividual continued to exist vvithin the Haight-Ashbury, but in a 
situation that vvas unified by a different set of expectations. The 
members had already refected traditional life patterns and values 
vvhen they entered Krishna Consciousness. The movement ideal- 
ized, organized, and dogmatized many of the members” previous 
hippie attitudes. This represents a threshold in an alienating 
process. The individual vvas no longer merely personally disaffected 
by existing society —he refused to believe it vvorthy of his attention. 


POSTSCRIPT 


The Krishna movement has dramatically expanded beyond its 
isolated cadre of dedicated follovvers in San Francisco. In luly 1974 
ISKCON consisted of approximately five thousand members in over 
fifty temples throughout the vvorld. The movement s annual Ylug- 
gernaut Festival in Golden Gate Park in San Francisco vvas the 
largest in its history. The movement employed an advertising agen- 
ey to publicize the event, vvhich attracted nearly ten thousand per- 
sons. The four-hour festival featured danc"ng, music, and chanting 
amplified by an elaborate and expensive sound system. The celebra- 
tion vvas interspersed vvith short speeches, culminating in a brief 
talk by A.C. Bhaktivedanta, vvho entered the park in a chauflered 
Mercedes sedan, vvith a police escort. 

Although the movement is at its largest and most extensive in its 
history, several factors suggest that ISKCON may have reached the 
peak of its grovvth. Most important is the diminishing significance 
of the college-age drug subculture, the movement s primary 
recruitment base. Further developments vvithin the movement 
seem to have isolated it from the İarger society, sapping its 
proselytizing energies. Beginning in 1971, many of its members 
vvere relocated to rural settings, the most important of vvhich vvas 
Nevv Vrindiban in VVest Virginia. Since that time, approximately 
seven hundred recruits have been sent to India to the original Vrin- 
diban, the movement s sacred place, the supposed birthplace of Sri 
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Krishna. Most are sent to India vvith the intention of permanent 
devotional service, never to return to America in this lifetime. 

Although these factors point to the possible fragmentation of the 
movement, perhaps the most important test of its survival vvill be 
the reaction to an eventual crisis of leadership succession. Such a 
erisis is likely because of the absolute centrality to the movement of 
its seventy-eight-year-old spiritual master, A.C. Bhaktivedanta. On 
his eventual “ passing from the life eycle,” Krishna Consciousness 
seems unlikely to survive in its present form. 
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Guru Maharaf Hi and the Divine Light Mission 
IFANNE MESSER 


VVHO IS GURU MAHARA) /I? 


VVho 1s Guru Maharai /iP is the title of a book and a popular topic of 
conversation for thousands of Americans, most of vvhom either have 
or intend to have a firm opinion. Guru Maharai İi is most easily 
described as a boy guru, successor to his father s disciples, vvho vvas 
persuaded to bring his movement to the VVest by a handful of 
VVestern devotees vvho had discovered him in India. Since August 9, 
1971, more than eighty thousand Americans have become his 
devotees. East and VVest, the movement itself is called the Divine 
Light Mission. 

Maharai ls masterhood at the age of eight (vvhen his father died) 
seems no less presumptuous to the average İndian than it does to 
the average VVesterner. VVe have at least the example of Christ 
preaching in the synagogues at the age of tvvelve to inhibit spon- 
taneous dismissal of his claims. But vve share the habit of expecting 
holy men to have renounced material pleasures—vvitness vvhat vve 
pay our preachers—and to be aged and erudite. This leader of some 
five million devotees is really a child and a lover of machine-age 
toys: cars, airplanes, stereos, rock band equipment, even com- 
puters, vvhich fascinate him. 

VVhat he teaches, hovvever, is not nevv. 1 first savv him vvhen he 
vvas thirteen, sitting in a vvhite satin-covered chair, surrounded by 
roses and prostrating devotees, in a Unitarian church in San Fran- 
cisco. On the vvalls of the sanctuary vvere inscribed the verses “The 
Kingdom of Heaven is vvithin you” and “VVhat doth the Lord re- 
quire of thee but to do fustly, and to love mercy, and to vvalk 
humbİy vvith thy God?” And Maharai İs short speech vvas a suc- 
cinct version of the Gospels. “The Kingdom of Heaven is vvithin 
you. And 1 can reveal it to you.” That vvas sum and substance, 
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follovved by an invitation to see him the follovving day if one vvas in- 
terested—a possibility to vvhich 1 did not admit for months 
aftervvard. He only said of other religions that he had come not to 
start a nevv church but to make perfect Christians, Buddhists, or 
Moslems. He denied that he himself vvas perfect, asserting only that 
he could shovv one perfection. “If you vvant to learn about 
mathematics, you go to a mathematics master. If you vvant to learn 
about perfection, you go to a Perfect Master.” And he urged anyone 
vvho felt he had a vvay to knovv God to pursue that vvay and to keep 
him in reserve. “If you cannot find God any other vvay, then come 
to me. ” A substantial percentage of his devotees are, in fact, people 
vvho have seriousİy sought God or God realization on other paths, 
vvhether as devout Christians or /evvs or as follovvers of other 
Eastern teachers. 


KNOVVLEDGE VERSUS BELTIEF 


Suppose that modern “rational” mar s greatest presumption—and 
greatest error—has been to treat the scriptures of the vvorld”s maior 
religions as records of primitive mythologies. In refecting the 
premise that vve live in a teleological universe, many have given 
themselves no “rational” alternative but to refect the underpin- 
nings of history s great religions. 

VVhat Guru Mahari İF s devotees claim to have is a direct ex- 
perience of that teleological center, the force that operates the 
cosmos. Rennie Davis, one of the Chicago Seven defendants and 
novv a devotee of Maharai li, told his fellovv radicals in Berkeley that 
“God is that energy vvhich physicists tell us cannot be created and 
cannot be destroyed. VVhat the physicists don t tell us is that that 
energy is conscious.” 

Guru Maharai İF ”s claim is that God is that entity vvhich unifies 
the cosmos, and that one can knoto God directly —a superb promise 
to make to a rationalist vvho cannot meet the requirements of faith 
or conviction. His teaching consists simply of vhat he calls ” giving 
knovvledge, ” not of any extensive set of moral precepts. Unlike most 
Fastern religious teachers, he generally refuses to give concrete in- 
structions regarding vvhat one should eat, hovv one should make a 
İiving, or vvhat one”s disciplehood should involve. Aİl of truth is in 
“the knovvledge.” 

“The knovvledge” is really tvvo different experiences, neither of 
vvhich can be empirically demonstrated to involve Guru Maharai li. 
Those vvho agree to become his devotees are permitted to “receive 
knovvledge.” This first experience of the knovvledge consists of four 
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events vvhich take place in a “knovvledge session” conducted by a 
mahatma (at this vvriting, all but one of Guru Maharai İİ s some tvvo 
thousand mahatmas are from India or Tibet) vvith a group of fifteen 
to tvventy-five initiates. 

1. “If thine eye be single, thy vvhole body vvill be filled vvith 
light” (Tesus of Nazareth, Matt. 6:22). Indians of many sects believe 
this to be a literal truth, that one can see invvard vvith vvhat is called 
the “third eye” and perceive God in the form of light vvithin the 
self, Guru Maharai İs devotees are shovvn individually an intense 
light vvithin themselves, and then are shovvn hovv to meditate on 
that light independently. This light is described in all seriptures and 
in many accounts of ecstatic drug experiences, but fevv people see it 
vvith any frequency or predictability. After a knovvledge session, 
devotees report seeing that light regularly in meditation, and vvith 
increasing intensity over time. At its most intense, it is brilliant 
vvhite light, it can also be a many-hued light shovv. Many devotees 
also report seeing images or pictures in the light. 

2. The “ music of the spheres” or “sound of sounds” appears in all 
seriptures. Maharai )i s devotees are made avvare of its presence and 
are shovvn hovv to listen for it in their private meditations. The 
sounds devotees report hearing range from vvater sounds—similar 
to, but richer and more varied than, those heard in a seashell or 
conch—to ecrickets in the grass on a summer night to stringed in- 
struments and choirs. 

3, Devotees are told of a nectar flovving in the body vvhich they 
can taste, and they are instructed to meditate by tasting that nectar 
at all possible times. The nectar has been deseribed as tasting like a 
combination of butter and honey. 

4. Devotees are made avvare of an internal vibration and are told 
to meditate on it at all times, vvaking or sleeping. This is said to be 
the VVord or Name of Ğod, as in the verse “In the beginning vvas 
the VVord, and the VVord vvas vvith God, and the VVord vvas God” 
(Tohn 1:1). 

VVhat occurs in a knovvledge session beyond these four events is 
not clear even to an initiate. The existence of light, music, nectar, 
and the vibration is no secret to either Eastern teachers or scriptural 
scholars. In the Fast, hovvever, disciples are usually taught that 
these experiences vvill occur, vvith the grace of God, after many 
years of patient meditation, devotion, and service to God. In the 
VVest, they are generally treated as metaphor. Yet they occur un- 
mistakably in the knovvledge session and thereafter (but vvith less 
intensity) for Maharai /”s devotees. VVhat creates the intensity in 
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that session is unclear, but there is no obvious autosuggestion or 
other accompanying ritual or activity to account for it. A fevv vveeks 
after such a session, most nevv devotees report the discovery from 
their ovvn meditation that the experience is addictive, that is, one 
thirsts for more of it, and that they cannot create that experience 
vvith the same intensity for themselves. The fevv vvho have tried 
have apparently failed to reveal anything to nondevotees beyond 
the form of the meditation technique. 

Devotees are also asked to attend Sat Sang regularly —informal 
and leaderless discussions among devotees of their experi- 
ences—and to do “service” for Guru Maharai İli. The nature of such 
service is unspecifted. It is clear that it includes letting others knovv 
that the knovvledge is available, but one vvould do that, if satisfted, 
vvithout instruction. Othervvise it appears at first to be a matter of 
choice. One might arrange speaking tours for mahatmas—disciples 
vvho are authorized to conduct knovvledge sessions—or chat in 
coffee shops vvith strangers or simpiİy tell one”s friends. 

“This knovvledge, ” says Guru Maharai li, “is not the Knovvledge. 
The Knovvledge is in the meditation.” That tells nevv initiates very 
little and the uninitiated less. But devotees report a remarkable 
transformation of consciousness in a very short period of time. 1 
have tried belovv to describe that transformation fairly and to avoid 
any generalization that does not apply to all practicing devotees, 
but the sequence of events should not be taken as fixed. I vvas a 
thoroughgoing atheist at the time of initiation and vvas looking for a 
tranqulilizer, not God. But for the many vvho require no convincing, 
that stage in the transformation is experienced simply as confırma- 
tion, not as transformation. There may be other similar variations 
from devotee to devotee. 

The first obvious change is the discovery that meditation is a 
source of energy —a discovery common among those engaged in 
many forms of meditation. Devotees are simpİy less fatigued, less 
easily disoriented vvhen they meditate regularly, and they become 
rapidly dependent on the meditation as a source of rest, energy, and 
personal integration. Fifteen minutes of meditation—even vvith 
poor concentration—is a healthy substitute for an afternoon nap 
and is often more restful psychologically than sleep. 

The second change is an increasing avvareness of vvhat Rennie 
Davis calls “that remarkable series of coincidences on vvhich Divine 
Light Mission runs.” It is the beginning of an avvareness of cause 
and effect as different from vvhat they once seemed to be. One 
begins to feel that events in one s life are being arranged for the sole 
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purpose of getting one”s attention—as if the external and internal 
vvorlds vvere vvorking together vvithout one”s conscious cooperation. 
One devotee reports feeling “directed” to pick up hitchhikers, vvho 
turn out to be devotees. Another devotee”s car vvindovv exploded in- 
side the car door and rained glass all over her, vvith no iniuries and 
no apparent cause, and she experienced the event as a demand that 
she meditate. Most devotees are not consciousİy looking for signs, 
they feel con/ronted by signs requesting their cooperation. For 
some, these experiences begin shortly before they actually receive 
the knovvledge, though after they began to consider it. 

VVhat follovvs, ranging in time from six vveeks to a year, is an in- 
creasing avvareness that reality is not quite the vvay it looks and that 
it is arranged to İlook the vvay it does for the one vvho sees it. VVith 
this is a grovving and unshakable conviction that one is accom- 
panied, tended, İoved, and taught by God, and that the God vvithin 
is remarkably like the child guru: happy, playful, insistent, un- 
predictable, loving, and perfectly benevolent. 

Guru Maharai yi tells his devotees that “ everything this Knovvl- 
edge touches becomes perfect, ” and devotees report that things do. 
Their marriages, their vvork, their finances, their relations vvith 
family and peers—all improve in a manner conspicuous to everyone 
around them. Devotees become lighthearted and lose much of their 
tendency to depression or despondenecy. Many report a change in 
their relation to right and vvrong. A fixed moral code becomes a 
desire to respond to the internal cues vvithout reference to any 
existing standard. VVith that change, devotees indicate that guilt 
disappears, that is, there is no pool of guilt that is evoked by 
vvrongdoing. One regrets a lack of “responsibility” in its generic 
sense, but the self-hatred associated vvith shame is lacking. One 
begins to feel and act tovvard one”s self and others as one experi- 
ences God acting vvithin the self: playful, loving, and benevolent. 

VVhat comes out of this vvhole area of changing consciousness is 
an extraordinary dialogue among devotees. Miracle stories—from 
pure trivia to the really remarkable—are exchanged by the hun- 
dreds and vvith delight and laughter. Everyone is overcome by the 
irony that seems to fill their lives: nothing they ever thought vvas 
true. This leads inevitably to much talk about the nature of thought 
and of the mind. 


THE MIND, IN THE FAST AND IN THE KNOVVLEDGE 


VVesterners approaching Eastern teachers from any school are con- 
fronted vvith constant reiteration that the mind is the barrier to 
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enlightenment, vvhether enlightenment is described as complete 
nothingness or as perfect bliss or.as knovvledge of God. Needless to 
say, that truth could not be accessible to the mind. VVesterners are 
generally accustomed to identifying themselves vvith the bounda- 
ries of their bodies, the thoughts in their minds, and vvith their 
emotions, such as depression or ecstasy: to be told that their identity 
is essentiallıı different is to be informed of nothing. Maharai İ”s 
devotees claim, hovvever, that it is possible to experience that fact, 
vvhether or not the mind is vvilling to acquiesce. There is no 
vvay—functionally at least—to bypass the premises of rationalism 
except to introduce experience vvhere the mind says experience is 
not possible—that is, to provide incontrovertible evidence to vvhich 
the mind has no alternative but to acquiesce. To assert that the 
mind cannot comprehend God is not to assert that the man cannot, 
if one is accustomed to that distinction, but many of us are not so 
accustomed, and have long asserted that God is an entity in vvhom 
one believes, an entity, that is, beyond experience. 

I raise this here as a purely pragmatic question, not as one in- 
volving philosophical distinctions. If it is true that one can knovv 
God, can engage in dialogue vvith God, then the assumptions on 
vvhich VVesterners commonlİy lead their lives are called into ques- 
tion. In describing the experiences of Guru Mahari İs devotees 
belovv, Lam necessarily limited to description, from the same root as 
the vvord scripture, and can transmit none of the experience itself, 
But the question of vvhat impact this movement might have on 
VVestern social order rests entirely on the nature of the experience 
and the consequences of the experience, and not on the nature of 
any beliefs. 

There are, of course, other religious sects in the VVest that stress 
experience as vvell as belief, and that are probably seeking and 
perhaps finding the same experience that Maharai İli s devotees 
report. Nevertheless, the larger Christian denominations stress 
belief, not experience, and morality, not obedience to God in the ” 
direct sense of responding to commands. Prayer, for instance, is a 
one-vvay conversation, vvhich God is assumed to hear and to ansvver, 
but it is not common for VVesterners to report hearing God s re- 
sponse. Most VVesterners point to the beauty of nature or of infants 
to demonstrate God ”s İove, it is rarer for them to report feeling 
loved, feeling fathered vvith all that that implies, feeling guided or 
directed in the moment rather than in the abstract. And most base 
vvhat vve call “conscientious” behavior on fixed moral precepts—the 
Ten Commandments, perhaps, or the Golden Rule, or İocal cultural 
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norms. There exists a set of rules about right behavior to vvhich one 
can refer. 

For Maharai /”s devotees, fixed referents begin to dissolve as 
they practice meditation. Nevv initiates are caught up in the same 
dogmatic and philosophical questions that most of us are. “VVho is 
Guru Maharai /i?” is ansvvered in terms of nevv cosmologies de- 
signed to fit this young man into the universe, into history, and into 
the maior religions as vvell as one”s ovvn experience and philosophy. 
Common ansvvers from nevv initiates, for example, are that Guru 
Maharai Hi is Christ, that Christ has been on the earth many times, 
as Vesus, as Buddha, as Mohammed, as Krishna, or that Christ has 
alvvays been on the earth (this inferred from Guru Maharai İ”s 
assertion that there is alvvays a Perfect Master on the earth). Others 
assert that he is God himself, but still others that he is simply a 
guru, of vvhom there are many, vvith remarkable povver. All 
devotees try to deal vvith the fact that Maharai li comes from India, 
and they absorb great quantities of vvhat they understand to be 
Hindu dogma, though Maharai İH gives little suggestion of being 
Hindu in religion. 

Nevv devotees spend hours trying to “figure out” the knovvledge. 
It is obvious that the four obiects of meditation block the sensory 
apparatus of the body. That is, the internal light is experienced as 
light seen vvith the eyes, even though the eyes are designed to pick 
up external images only, and the blind perceive only the internal 
light. Sound, vvhich seems to be perceived vvith the ears, is heard 
also by the deaf. The nectar occupies taste and smell, the vibration, 
touch or feeling. Devotees amuse themselves by discussing this 
novel approach to undermining “illusion” as recorded by external 
senses, and by othervvise making up conceptual framevvorks or reali- 
ty structures into vvhich they can fit this nevv activity. 

AİI theories begin to dissolve in short order, hovvever, as they are 
- replaced by an avvareness that simply bypasses language and the 
mind. İt is not that one cannot think any more: it is iust that one 
cannot think of any vvay to articulate the experience accurately or to 
explain it. God is not experienced as “energy”: one mahatma 
suggests that “energy is simpİy a tvventieth-century handle for the 
subiect-that-cannot-be-discussed, and that is hovv it begins to seem. 
None of the experience gives one a sense that Maharai Hi is a series 
of manifestations of Christ. One”s notions of right and vvrong are 
neither confirmed nor undermined by the experience: they are 
simpİy replaced by a sense that one is being instructed constantly, 
and the notion of an unchanging code of behavior fades into the 
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background. The only fixed referent becomes the meditation itself. 
If one is not sure vvhat to do next, one is probably not meditating on 
the Holy Name, the vibration, and uncertainty becomes a reminder 
to meditate, not a reality of any duration. The devotee resumes 
meditating, and his next move becomes “obvious, ” that is, he feels 
inclined to do thus and so vvith no admixture from any other in- 
clination. 

Althöugh vhat devotees feel compelled to do İooks increasingly 
like vvhat the Nevv Testament suggests is right behavior, the 
behavior feels spontaneous or responsive, not righteous. Maharai 
Vs devotees report, for instance, feeling as if they vvere overflovving 
vvith love, as if there vvere not enough love obiects available vvhen 
they are meditating. Brotherly love then becomes an experience, 
not a righteous idea. Devotees also report that giving Sat Sang (that 
is, talking to others about one”s experience) and listening to Sat 
Sang (listening to others talk about their experience) become 
irresistibly delightful, a vvay to “get high,” in contemporary par- 
İance. Acts of service become extraordinarily revvarding, but the 
revvard is not to the ego or a sense of right action, it is simply the 
revvard of happiness. VVhen practicing devotees leave off meditating 
or service for vvhatever reasons, happiness is displaced by despair or 
depression accompanied by a strong desire to “get happy” again. 

The happiness devotees report bears no resemblance to the 
amiability of the oblivious. Devotees, though decreasingly inclined 
to be anxious about the future and less able to remember an unhap- 
py past clearİy, are prey to all the difficulties of a day-to-day 
existence, and days go up and dovvn as emotions do, İt is the foun- 
dation of one”s self-experience that is altered, vvhere there vvas 
chaos or an abyss there is a good feeling tovvard the self and tovvard 
the vvorld, vvhich is unaffFected by day-to-day ups and dovvns, a kind 
of indestructible happiness that is not easily contaminated by 
difficulty or sorrovv. 

A tale passed along by devotees seems to epitomize their ex- 
perience of their minds after some months of meditation. The story 
is a once-upon-a-time tale, in vvhich a man travels through most of 
his life vvith a lizard on his shoulder, vvhose opinion he respects 
above all else. For years he goes vvhere the lizard suggests and shifts 
course vvith the lizard s vvhims. If they go to the city, the lizard ac- 
quires a quick dislike of cities and demands that they go to the 
country, if they go to the country, the lizard becomes bored. 

One day the lizard tells the man that he”s heard of a great train 
ride one can take to a place called Heaven, a perfect place. “Lets 
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catch that train, ” says the lizard, “Tm tired of this place.” The man 
agrees, as is his habit. As they begin to board the train, the conduc- 
tor stops them. “No lizards allovved on this train, ” he says, “you İl 
have to leave that lizard behind if you vvant to come.” The man 
steps ofF the train unhappily and the lizard protests. “Hide me in 
your breast pocket, ” hisses the lizard, “Tvvant to take this train.” So 
the man hides the lizard and boards the train. VVhen the train is vvell 
under vvay, and the man is thoroughly and happily engrossed by the 
scenery, the lizard slips out of his pocket and onto his shoulder. 
“This isn t so great,” complains the lizard. “Ts this all you” ve seen so 
far?” “TI like it,” says the man firmly. “VVell, 1 don t,” frets the 
İizard. “Lets get off at the next stop. They are still arguing vvhen 
the conductor pops up and spots the lizard on the mar”s shoulder. 
“VVe don t allovv lizards on this train, ” he reminds the man. “ Fither 
get rid of that thing or get off the train.” The lizard suggests they 
get ofF, happy that the confrontation suits his purpose, but the man 
hesitates, then looks defeated and unable to reiect the companion to 
vvhich he is so habituated. He looks despairingly at the conductor, 
vvho tears the lizard from his shoulder and flings it from the train. 
The lizard”s back breaks and he turns into a beautiful vvhite stallion. 
The conductor places the man on the stallion and gives it a hit on 
the rear, and the man rides off to Heaven on its back. 

Not too subtly, the lizard is the mind, the train is Maharai İF”s 
knovvledge, and the conductor is Maharai İli. Devotees İlove this tale, 
particularly the part vvhere the man tries to hide the lizard and take 
it vvith him on the ride. The ioke is on themselves, since they have 
certainly not broken any lizard backs yet, and they İove it, 
presumablİy because they can at least dimly comprehend the dis- 
tinction betvveen the mind and the man, a liberating comprehen- 
sion once one begins to en)/oy it. The suggestion that the mind 
should serve the man, like a stallion, and not the reverse, has also 
become comprehensible to practicing devotees, most of vvhom have 
begun to understand their goal in similar terms. Aİİl are convinced, 
because they experience it intermittently, that it is possible to 
become a perfect instrument of God, a perfect servant, if one can 
only shut the lizard up long enough to hear the Father calling. 
Response to the Father, they insist, is natural and spontaneous, if 
one hears his voice over the static in the mind. Meditation, then, 
becomes at minimum a technique for quieting the mind so that one 
can hear the truth from its Creator and then obey. In hearing and 
obeying is the “bliss” of vvhich the seriptures speak, but vvhich they 
cannot transmit, because vvords transmit information about ex- 
perience, not the experience itself, 
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“MANIFESTING” THE KNOVVLEDGE 


VVhat happens to any one individual consciousness is, of course, of 
concern onİy to the immediate beneficiary or to someone vvho 
observes the outvvard manifestations and is attracted to them or in- 
terested in their origins. If this particular guru and his meditation 
techniques make a İot of people privately content, yet afTect their 
behavior not at all, it is of little interest to anyone else and of no in- 
terest to social scientists. 

It is vvhat is manifest, therefore, that is of concern here. 1 choose 
that vvord deliberately because it is also part of the argot of 
devotees. Devotees maintain that iust as one can knovv God, rather 
than simply believe in him, one can also manifest his activity in 
one s self and one s relationship to him in one”s behavior. That is, it 
is the activities of Maharai İli and his devotees that vvill bring others 
to the movement, not a set of convincing precepts or conceptual 
schema. That does not mean that enthusiastic devotees do not go 
around trying to present convincing arguments for conversion, for 
they do. It does mean that they consider those arguments a poor 
substitute for the reality of manifest God realization. 

VVhat is first visible to others about a devotee is undoubtedly his 
increasing happiness, manifested as amiability, greater flexibility in 
interaction, evenness of temper, and an ability to hear the truth 
about himself and to tell the truth about vvhat he himself sees. 
(Many devotees, especially those vvho are deeply involved in 
organizational activity from the beginning, become aggressively 
dogmatic during the first months of meditation, vvhich certainly 
covers and slovvs these changes. ) That is, happiness is linked closely 
to a sense of security vvhich permits devotees to be open vvhere they 
vvere previousİy vulnerable and therefore closed. Most agree that in 
their first fevv months of meditation they feel progressively better, 
but only half consciously, until they begin to experience vhat they 
deseribe as an overflovving of good feeling and foy, a sense that the 
source of this good feeling is limitless. The more convinced they 
become that there is no limit to this feeling, the less vulnerable they 
feel, and the more open to further personal changes they become. 

There follovvs an increasing vvillingness to reioin the mainstream 
of society, in vvhatever area they felt alienated or separated. Many 
keep their distance from both Guru Maharai li and Divine Light 
Mission for months, until they feel secure enough to approach more 
closely the question of vvhere their nevv experiences originate and to 
deal vvith social pressures from fellovv devotees vvhich are concen- 
trated in the person of the Mission itself. At this point it becomes 
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difficult to distinguish changes stemming from the knovvledge in its 
pure sense from changes linked to an increasing group con- 
sciousness. Devotees are told from the beginning that Sat Sang and 
service are as necessary as the meditation to the realization of the 
knovvledge. At this yuncture all three activities begin to overlap, and 
in this context one is able to observe the activities of this burgeon- 
ing religious movement as a social movement vvith potential im- 
plications for the rest of the social order. This, then, is vvhere one 
begins to look at “ manifestations of the knovvledge” on the group 
level. 

I once vvatched a reporter intervievv a mahatma and devotees at 
the San Francisco Divine Light Mission ashram: the reporter set out 
to identify significant characteristics of the group of about tvvo hun- 
dred persons. Using only a shovv of hands, he concluded that every 
age group vvas represented, as vvell as every occupational and 
education group. This vvriter s impression vvas that the group vvas 
predominantly young (tvventy to thirty years) and middle class in 
origin, though a surprising number of older adults vvere present. 

Most devotees, vvhatever their background, are employed full 
time, have short hair and ovvn suits if they are male, and generally  , 
present a conventional face to the vvorld. They do this deliberately 
and self-consciousİy to avoid alienating the vvorld at large from 
Guru Maharai fi for the sake of some earlier social identity of their 
ovvn. There are young devotees vvhose parents became interested in 
the knovvledge because “Anybody vvho can get that kid to cut his 
hair can t be all bad.” But having made their physical appearance 
uninteresting, they make more significant the substance of their 
organizational activity, and that is precisely their aim. 


DIVINE LIGHT MISSION 


Divine Light Mission is a vvorİdvvide organization dedicated to the 
propagation of Guru Maharai İT s knovvledge. It operates as a cluster 
of organizations engaged in innumerable activities, these are tied 
together financially (sometimes) and by their general aim of “ser- 
vice to Maharai li” (alvvays). There is nothing tidy or systematic 
about the operations of the Mission as a vvhole, and at present 
(1974) it is difficult to divide it into meaningful sectors even for dis- 
cussion purposes. 

Divine Light Mission (DLM) maintains all ashrams (coeduca- 
tional households of devotees vvho have devoted all their time and 
possessions to service) and their activities: promotion of public 
programs, hosting mahatmas, members of Maharai İ”s family, or 
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Maharai li, maintenance of a center devoted to the giving of 
knovvledge, meditation, and Sat Sang. The Mission also coordinates 
the itineraries of mahatmas and Maharai Hi and his family and the 
periodic national or international gatherings of devotees. 


International Activity 


Since all countries share Maharai İli, those fevv mahatmas he has 
permitted to leave İndia, and Maharai Is family, there is con- 
tinuous cooperation vvith respect to itineraries (though this is one 
area dominated by Maharai /”s personal decisions), travel and 
housing arrangements, and presentation of programs. Since 1971, 
there has been a festival each year to vvhich all devotees vvere in- 
vited, vvhich required months of cooperation in the organization of 
charter flights, housing, and finances. In 1972, for instance, Ameri- 
can devotees chartered six 747s to fly to India, and the price per seat 
vvas set so that South American devotees could fly from Nevv York to 
İndia free of charge. Other countries made similar arrangements to 
accommodate the poor. Millenium "73, to vvhich devotees 
throughout the vvorld vvere invited, vvas held in November 1978 at 
the Houston Astrodome. Seven international flights flevv devotees to 
Houston. Divine Light Mission International paid for many of the 
flights. 

Othervvise, Divine Light Mission is separately incorporated and 
operates independently from country to country. All ties betvveen 
countries are cooperative rather than formal. 


National Activitu 


The Divine Light Mission”?s national headquarters in the United 
States are in Denver, Colorado—the fiscal center for the country 
and the bureaucratic hub of all Mission activity. Aİİ ashram 
residents are assigned to their residences by Denver. Anyone 
needing funds applies to Denver, most of those contributing send 
funds to Denver (though some İocal activities are locally sup- 
ported). 

About 4 percent of the practicing American devotees are engaged 
in full-time service for the Mission. Perhaps half of these are in İlocal 
ashrams or other devotee centers. The balance, perhaps five hun- 
dred, vvork vvith or through the national headquarters in Denver 
and are recruited from all over the United States. These people are 
involved in organizational activity, vvhich has been centralized, 
partly because this is more efficient and partly because the activity 
is so young (it began in mid-1972) that there are too fevv in any one 
city to support it adequately. 
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Denver itself houses most of the centralized activities. Shri Hans 
Educational is an organization of devotees vvith teaching interests 
and credentials vvorking to establish boarding schools and child- 
care centers across the country. In cities vvith interested devotees 
vvho do not vvant to ?oin the efFort in Denver, there are collaborative 
groups vvorking İocally. Denver also houses Shri Hans Publications, 
Inc., vvhich published and promoted the Mission s monthly 
magazine, And It 1s Divine, and the international semimonthly 
nevvspaper, Divine Times, until publication vvas suspended after 
Millennium 78. Also in Denver is Divine Travel Services, vvhich 
handles all travel arrangements for Maharai Yi, his family, mahat- 
mas, and devotees on Mission business, as vvell as the charters for 
national and international gatherings. There is a VVomen s Spiritual 
Right Organization dedicated to reaching out to persons in prisons, 
mental institutions, and hospitals. Groups of devotees in Denver 
operate such businesses as gas stations, restaurants, and stores. 
Other cities also have centralized operations. Los Angeles, for in- 
stance, is the home of the Shri Hans Productions, Inc., the film and 
recording studios operated by the Mission. 

Since the number of American devotees continually increases, 
the manpovver pool for full-time service has grovvn from six people 
in 1971 to over one thousand in early 1974. Because both manpovver 
and income are (in theory) increasing geometrically (through 
propagation), every profect has its sights set far beyond its im- 
mediate capabilities, for DLM hopes to include all humanity in its 
membership. 


Local Activity 


AİI local activity is supportive or propagational. In the San Fran- 
cisco Bay Area there is one ashram (in tvvo households) vvhich has 
about thirty residents. Ashram residents are celibate, eat no meat, 
fish, or eggs: drink no alcohol, and smoke no cigarettes. They are 
expected to obey their general secretary (assigned from Denver), to 
be ready to transfer to another area at any time, and to do vvhatever 
vvork is assigned. Most hold full-time iobs outside the ashram and 
put in tvvo hours of service in the evening: all adhere to a rigid 
schedule of Sat Sang, service, and meditation from 5:80 to 10:80. 

Despite the apparent severity of ashram regulations, the house- 
hold operates as a brotherhood (housing both men and vvomen), 
though the general secretary has the final vvord. A good general 
secretary is a good brother and a good administrator in the business 
sense. 
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Most ashram residents are either employed outside full time or 
self-employed. Residents operate a small business called Divine 
Services Company, vvhich provides such miscellaneous services to 
households as hauling, painting, plumbing, and electrical repair. 
The ashram also coordinates maintenance activities for Divine 
Sales, a used-goods store in a poor district in San Francisco. Main- 
tenance includes manning the store and “iumbling, ” or going from 
door to door soliciting donations for the store s inventory. 

The ashram is responsible for coordinating the service of all 
devotees in the Bay Area, for keeping all devotees informed of 
financial needs or scheduled programs, for housing mahatmas and 
other distinguished visitors and Maharai li, for preparing all public 
programs, for coordinating child care for devotees engaged in ser- 
vice or attending Sat Sang in the ashram, and for any other task that 
might be assigned from Denver. 

There are ashrams operating similarly in almost every state in the 
United States and in over fifty countries. Almost all the United 
States ashrams operate a Divine Sales outlet and a Divine Services 
Company. There are tvvo ashrams in California, in San Francisco 
and in Los Angeles. 

“Premie Centers” are communal households of devotees vvhich 
are subiect to moderate regulation by Denver, primarily through 
the local ashram. These may have married, noncelibate couples, 
and children residing in them. They turn over at least 30 percent of 
the household income to national headquarters, must keep a 
“ presentable” household, and must not eat meat, eggs, or fish, or 
smoke or drink on the premises. Although they are not othervvise 
subiect to orders from the Mission, they have obviously made a 
serious commitment to service to the Mission and to cooperation 
vvith its activity. 

A “premie house” is simply a household of devotees. It may have 
only a husband and vvife or as many as thirty individuals living 
together. Such households are not subiect to external regulation and 
are held together by a common commitment and cooperation. 
Devotees seem inclined to combine households as their devotion in- 
creases, and these households are natural clusters of devotees, often 
vvith strong personal attachments to one another. 

The Bay Area has tvvo formal Premie Centers, another five 
premie houses vvith seven or .more residents each, and over one 
thousand practicing devotees, many of them in smaller premie 
houses. Devotees vvho are not in one of the more formal households 
are hard to keep track of, and estimates of their number vary. The 
best estimates are based on attendance at unadvertised programs 
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vvhen Guru Maharai İi or one of his mahatmas is in tovvn. Since 
many nevv devotees vvill appear only for programs, it is some time 
before the ashram can actually identify those vvho practice the 
knovvledge after receiving it. 

Activities and numbers have developed more slovvly in San Fran- 
cisco than in many other American cities. Other cities operate 
numerous small businesses and have specialized households of 
painters or musicians or others of similar interest organizing to earn 
funds for the Mission cooperatively. 


Finances 


In spite of the superficial order of DLM bureaucracy and organi- 
zation, the Mission runs on the energy generated by devotion and 
vhat devotees call “ grace.” Since the first order of business is to 
spread the knovvledge, only a small percentage of the Mission”s 
operations are profitable because the scope of activity is alvvays 
larger than resources can technically afford. And Tt Is Divine, for in- 
stance, sold for a dollar a copy, but many thousands more copies 
vvere given avvay than vvere sold, because it vvas a primary vehicle of 
propagation. İt vvas a full-color, slick, seventy-page magazine vvith 
international nevvs, features on subiects of humanitarian interest 
like old age, ecology, or the history of Arab-İsraeli conflict, and Sat 
Sang. The October 1973 issue had full-page color advertisements 
for Natural Resources Defense Council, Humane Society of 
America, and Organic Gardening magazine—all donated by the 
Mission. Advertising vvas not sold. 

Divine Light Mission operates almost entirely vvithout capital, 
and this is the source of great numbers of “ grace” stories. In 1972, 
for example, the Mission vvanted to buy a small plane to transport 
Guru Maharai li and his family around the United States. They had 
negotiated a price and secured a İoan from the bank. The dovn 
payment vvas nearly $18,000, vvith no serious chance of generating 
it even in donations. The ovvner of the plane eventually put up the 
money himself, to satisfy the bank, because he “liked Guru Maharai) 
1. That is not a common reason for such unbusinesslike behavior. 
The ovvner of DLM s national headquarters building has repeatedly 
paid for extensive alterations to the building as activities bur- 
geoned, though he ostensibly has no relation to the Mission other 
than landlord. To devotees these are miracle stories, and there are 
hundreds of them. 

Grace operates at all levels. Devotees are agreed that anyone vvho 
decides to go to India, for instance, vvill come up vvith the money to 
go, and devotees report finding hundreds of dollars in kitchen 
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dravvers, being approached by strangers and offFered unsolicited 
money, and other bizarre tales of money being generated by devo- 
tion. This alters the premise on vvhich most of us operate, that finan- 
cially vve are on our ovvn, neither devotees nor the Mission itself are 
bound by that notion. The Mission decided to hold Millenium 73 
in the Houston Astrodome, to house all devotees in hotels and 
motels, to feed all attenders, and to fly people from poorer nations 
like India free of charge and made arrangements for all activities on 
the assumption that the necessary funds vvould be forthcoming. At 
this vvriting, DLM is still heavily in debt from that function, is 
restricting some operations, like And It 1s Dicine, but is no less 
optimistic. 

In theory, all funds on vvhich the Mission runs are donations, 
vvhich come from a number of sources: 

1. Aİİ income of ashrams and businesses belong to the Mission, 
vvhich in turn provides each ashram vvith a household budget. 
Presumably, the income of an ashram or household operating a 
business in the Mission”s name is greater than the funds needed to 
support the İocal unit. This does not account for the costs of sup- 
porting nevv businesses and nevv ashrams that do not yet operate in 
the black, and since DLM is above all a grovving concern, it is hard 
to estimate hovv these balance out. 

2. All devotees are encouraged and nagged to donate funds of 
their ovvn. They are also encouraged, on rare occasion, to solicit 
funds from nonmembers. Some devotees have signed pledges to 
donate a dollar a day to provide the Mission vvith some reliable 
income. 

8. Premie Centers turn over 80 percent of their household income 
to the Mission. This provides the Mission vvith a regular income, 
though centers are not yet numerous. 

4. Periodic crises require Fund raising across the country. To pay 
the debts remaining from the Houston event, devotees all over the 
country turned over their ovvn possessions to Divine Sales, vvhich 
had crash garage sales, attended flea markets, and invented numer- 
ous activities to dispose of the goods. 

Efforts to get more concrete information on funds is futile, since 
all emergencies are covered somehovv and the pending emergencies 
are expected to be resolved by devotion and grace. Since that is the 
usual outcome, there is no empirical reason for devotees to question 
their faith. The simplest economic explanation of hovv the Mission 
manages to stay solvent is that, because the number of supporting 
memhbers increases so rapidly, it is alvvays possible to pay yester- 
day s debts, even though it seems impossible that tomorrovv s vvill 
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be paid. Like an inflating economy, the Mission is protected only so 
long as it expands. 


MANPOVVER 


AİI Mission activities depend entirely on volunteered labor and 
funds. The knovvledge itself, the primary source of satisfaction to 
devotees, is independent of the Mission proper, and DLM has no 
povver to discipline or enforce agreements. Devotees move in and 
out of service roles or financial commitments, and DLM has little 
chance to predict or control income or staffing. 

Nevertheless, most ashrams are crovvded, as are most premie 
houses, vvhich cannot find suitable housing as quickly as needed. 
Volunteers for full-time service arrive in Denver every day, and 
those vvho vvill go anyvvhere or do anything can be assigned to areas 
vvhere manpoveer is needed. These numbers depend entirely on the 
success of the propagation effFort. Their vvillingness to be assigned 
anyvvhere is generally a consequence of their relation to the 
knovvledge and to Guru Maharai Hi. 

Devotees find Divine Light Mission to be unreliable and un- 
predictable, and usually unreasonable. No devotee goes to vvork for 
DLM because the Mission makes a good employer. One loses con- 
trol over vvhere one lives, vvhat one eats, vvhether one gets medical 
care or a nevv shirt vvhen needed, and vvhether one gets the kind of 
vvork one prefers. The Mission encourages devotees to feel that they 
should not need such control and that the apparent chaos is really 
God s order vvorking through them, their role is to surrender and 
flovv vvith the reality. To many, DLM is a discouragingly unrespon- 
sive employer. But they donate their services anyvvay, vvhether from 
extra time or full time, and do vvhatever vvork is assigned, rarely 
vvith any grumbling once they have begun. VVhen 1 returned from a 
month in India in 1972, T asserted that the most important lesson 
learned there vvas “to never let Divine Light Mission have control 
over my İife again.” That feeling quickly faded, as it did for most of 
the four thousand vvho had made that trip, and vvas replaced by a 
strong sense that the entire trip vvas grace. VVhy? 

It vvas stated earlier that the impact of this movement on VVestern 
social order rests entirely on the nature of the religious experience 
and on the consequences of that experience, not on the nature of 
any beliefs. Devotees consistently claim that it is the experience 
that moves them, not Divine Light Mission and not conviction, 
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vvhich is sometimes quite unstable. Guru Maharai lI”s devotees have 
met God in the flesh, as many understand their experience, and 
their gratitude and enthusiasm dominate their lives and activity. 

The first and most concrete consequence of the meditation is an 
increase in energy and in personal integration, vvhich permits 
devotees to invest tremendous time and efFort in Mission activity 
and in propagation vvithout fatigue or disorientation. For a rapidly 
grovving, multipurpose organization vvith executive povver concen- 
trated in the hands of youth, these are invaluable attributes to the 
labor force. It does not explain vvhy devotees engage in service, but 
it does explain hovv they have managed to do as much as they have 
in less than tvvo years and vvith no real letup in pace. 

The grovving sense of devotees that reality is not quite vvhat it has 
alvvays seemed produces an extraordinary tolerance of irrational 
behavior and contributes to their ability to live in chaotic, constant- 
İy re-forming communities and activities vvith peers vvho are 
themselves in the midst of great personal change. Devotees claim 
that vvhat seems absurd is simply the Creator”s trying to call one”s 
attention to something, that conflict is a vehicle for expanding one”s 
avvareness. 

It is in the experience of Christ as the intercessor—the real 
medium of communication betvveen man and God, and man and 
man—that devotees become oriented tovvard the call of the Creator 
rather than the irritations of the immediate context. All experiences, 
then, become lessons vvith cosmic significance, and the devotee”s 
role is to surrender to the lesson. To become vvrapped up in anger or 
intolerance is to refuse to listen to the lesson, to become so occupied 
vvith one”s ovvn definition of the situation that one cannot learn the 
Lord s. 

The rest of the povver of the movement is the povver of happiness 
itself: vvhere it is indestructible the individual becomes a less 
demanding person, and it is contagious. A great amount of un- 
skilled labor is required of devotees, though devotees are often 
quite vvell educated and middle class enough to prefer more de- 
manding vvork. The Mission could not function if it used only the 
best-sharpened skills of each devotee, if only because it is not 
efficient enough to arrange that. Aİl activities depend on a İarge 
group vvilling to do vvhatever needs doing, and ego satisfaction must 
come from some source other than vvork, or place of residence, or 
physical comfort. Devotees explain that they vvill do anything they 
can to express their love for Guru Maharai li, and nothing they can 
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do vvill ever express it fully. Perhaps their general sense of vvell- 
being alleviates any need for the more conventional revvards of 
American life, and meditation is in fact a substitute for these. 

One possible explanation of unconditional devotion is that 
Maharai İs devotees are so revvarded by God himself that other 
potential revvards pale in significance. Another involves the nature 
of “vvorship” among devotees, most of vvhom had a normal young- 
adult reluctance to be dependent on anyone or to prostrate 
themselves before another human being or to let anybody tell them 
vvhat to do, and all of vvhom rapidly İose that reluctance vvhen they 
practice meditation. One devotee, a near-Ph.D. in sociology and 
very skeptical of the knovvledge for some time after receiving it, 
said, “I once thought I could never prostrate myself before any 
man, that it vvas obscene. Novv 1 find it difficult to pass his picture 
vvithout falling on my face vvith gratitude.” The gratitude is the 
primary key, perhaps, together vvith the sense that devotees share 
that the God vvithin and the guru vvithout are not distinguishable, 
and that he runs this universe vvith no other obiect than to love and 
revvard them. That is a povverful experience, vvhatever its founda- 
tion, and unconditional service is a small return. 

Since the primary business of Divine Light Mission is propaga- 
tion, and since its activities seem to rely on constant increase in 
numbers, the giving of Sat Sang is the primary service of every 
devotee. There are devotees vvho heard about Maharai İli from 
strangers in bars and coffee shops, vvho came through friends or 
relatives, vvho read the magazine or the nevvspaper, vvho stumbled 
on a campus or other public program and vvere fascinated. But most 
simply become acquainted vvith some happy person vvho convinced 
them that the happiness vvas available for the asking from that boy 
guru, vvhoever he is. 

If one believes he has met God in a house across tovvn, he is going 
to drag every friend he can find to share the experience. This is the 
prime mover of the propagation effort, and it is a bit different from 
more traditional propagation movements. İt is very common for a 
group of converts—vvhether to Communism or Christianity —to 
seek company and increase of their numbers, but such groups 
usually are held together by their belief that they töil/ see perfec- 
tion. Maharai İs devotees are moved by the sense that they have 
seen it, that the kingdom is “at hand.” VVhile they do not claim to 
be instant buddhas themselves, they do claim to be living in perfect 
happiness, and they have a strong desire to share it. 

İt is that overflovv of good feeling that makes this movement so 
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contagious around the vvorld. Particularly for a generation ex- 
hausted by conflict, the idea that one can fall in love vvith the vvorld 
and knovv it to be perfect is a compelling one. Guru Maharai Hi sets 
out little dogma to attract follovvers. For those vvho find asceticism 
attractive, there are mahatmas telling them that all activities are 
right in moderation, for those vvho think everyone should live in an 
ashram, there is Maharai /7s mother telling them that the 
householder performs the highest service, that of providing shelter 
and training for the children of God, and for those vvho are at- 
tracted to Fastern mysticism and alienated from Christianity, there 
is Maharai li himself asserting that Vesus vvas the VVord made Flesh, 
and therefore God, and therefore alvvays here in the human heart, 
in the Spirit. The promise is a simple one, and all efforts of devotees 
and nondevotees alike to complicate it backfire rapidly. 

Maharai Hi says, “Give me your İove and 1 vvill give you peace. 
Give me the reins of your İife, and 1 vvill give you salvation. 1 am the 
source of peace in this vvorld.” He says only that, and devotees 
propagate by svvearing that he can prove it to any vvho receive his 
knovvledge and meditate on it for a fevv months at most. 


THE KNOVVLEDGE IN THE FUTURE 


VVhere this movement fits into companion movements throughout 
the VVest, and vvhether it vvill endure and expand to affect the social 
order, are big questions. People are unlikely to abandon experiences 
vvhere they feel the potential of their actions is being fully met, 
vvhich differentiates this movement from unsuccessful political 
movements, for instance, and vvhich may also differentiate it from 
contemporary millennial movements that require external miracİes 
to come to fruition. Though many of Maharai İf s devotees are con- 
vinced that Maharai li himself is the promise of Revelation, and the 
very Christ that many avvait, their conviction is simply the icing on 
the cake. If Maharai li told them that Vesus vvas coming soon, they 
vvould be delighted at the nevv revelation and vvould modify theol- 
ogy to fit their experience. 

Although Maharai li is himself from India, is a guru, and offers a 
meditation technique, he is not clearly Eastern and is a subiect of 
great controversy in India, vvhere he is also a maior heretic. Any 
man vvho says that all scriptures are true, that Buddha, Mohammed, 
Moses, Vesus, Krishna, and a host of others vvere all Christ, is a 
heretic everyvvhere. To many VVestern devotees he is plainly a 
Christian, but there is no clear definition there either. As a conse- 
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quence, it is diflicult to place Divine Light Mission among the 
religious movements in the VVest, and it operates as a bit of an out- 
cast, refusing to ioin associations of different groups and simullta- 
neously refusing to admit that they are not also “premies, though 
they don t knovv it.” Devotees vvill listen to Sat Sang from anyone 
and vill give it to anyone, treating none vvho are not also devotees 
as if they had the vvhole truth and none as if they had missed the 
boat entirely. It is disconcerting to a lehovah”s VVitness, for in- 
stance, to hear a devotee agree vvith every vvord he says and then 
respond vvith, “ Except that He s already here: 1 knovv vvhat you say 
is true because TI ve seen it.” 

That is alvvays the sticker: if Maharai İli s devotees are experienc- 
ing vhat they say they are, then this movement is novvhere near its 
end, if they are not, it may reach its limits at any time. Devotees 
agree to that and recommend to the skeptic that he “tryiit.” Alvvays 
the issue is reduced to the question of proof, since this particular 
movement asserts that evidence is available for the asking and that 
to demand it is legitimate. That often puts critics on the defensive, 
vvhich may partly explain the hostile media treatment of this move- 
ment. 

I doubt that the entire vvorld population vvill be caught up in this 
movement, but the intensity of feeling many seem to have about 
it—vvhether for or against—suggests that it poses some issues im- 
portant to this culture. The most basic issue is tied up vvith the 
vvorship by seemingly sane, educated, and articulate youth of a 
fellovv human being rather than some less tangible deity. I have 
heard horror expressed by Christians vvho vvere unmoved by the 
suggestion that Christ had vvorshippers in his lifetime. Complete 
humility before a fellovv mortal seems difficult to svvallovv. 

On vvhether this movement vill visibly and independently affect 
the social order, I can offer no opinion. İt is distinguishable from 
popular American movements like est or Transcendental Medita- 
tion or Scientology by the emphasis on vvorship. But other Eastern 
movements, like 3HO, carry the same component, though not the 
suggestion that the master is indistinguishable from the deity. The 
outcome of any one movement seems clearİly tied up vvith the 
Futures of the other contemporary movements, both because there 
is obviously some competition for membership and because vve do 
not yet knovv vvhether people vvill progress into more deeply 
religious movements and experiences if they begin vvith the more 
secular ones. Perhaps most vvill simply return to old business from 
their present involvement and pursue no further the questions 
raised by the vvave of self-realization efforts. 


PART Ii 


Neu Quasıu-religious Movements 


The chapters in this section describe movements that cannot be 
futted easily into either the Asian or the VVestern religious 
traditions. They dericve primarily from developments in modern 
“secular” culture, and some of them uould refect the term 
religious altogether. For several of them the uord science is an im- 
portant sumbol. VVe use the term quasi-religious to indicate that 
these movemenis do in one uay or another put their adherents in 
touch uüth ultimate meaning, relate their follouers to the sacred 
in the sense of that uhich is most central and important in human 
existence. 

This question arises perhaps most acuteluy in connection uüth the 
chapter on political radicalism. Many political radicals not onlu do 
not use the uord religious to describe themselves but denounce 
religion as a form of ““mustification.” Fortunatelu, uve do not have 
the obligation to give any final ansuer to the recurrent problem of 
ühether the soctological analıst is fustifed in describing as 
“religious” or even “quasi-religious” groups that refect the term. 
Chapter 4 is concerned very much uith the self-consciouslu 
religious Left and its vicissitudes upüth respect to the larger move- 
ment. Certainly no one can deny the contribution of religious 
people to left-uüng political movements in the last tuenty years. 
But neither can the sociologist avoid observing that a group like 
the Sumbionese Liberation Army, uhich uas spauned in Berkeley 
and uhich ue did not study, though one of its prominent members 
uas brteflu on our secretarial staff, secmed far more oriented to 
ritual and symbol than to anything approaching practical politics. 

The Human Potential movement is less consciously concerned 
uüth refecting the appellation “religious,” and indeed there are 
many borrouings from religious tradittons, particularlı those of 
Asian origin. But the main sources of this movement have been 
modern social science, particularlıı psuchologu and sociology. 
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VVhen the search for “community” becomes an end in itself and 
vhen the protision of ““therapvy” begins to give ansusers to the 
basic questions of human existence, it is perhaps not too much to 
speak of the groups in question as at least quasi-religious. yust as 
some political radicals may be concerned only uith certain discrete 
political issues and may avoid turning radicalism into a totalistic 
vorld vieu (even though the pressure to do that is very great), so 
some follouers of one or another human-potential movement may 
seek onlu a technique to combat insomnia or attain orgasm. But 
uhen particular training systems purport to help their trainees to 
discover “it,” and uhen the “üt” in question is expressed in stories 
and riddles derived from Sufis and Zen Budidlists, then clearlı 
something more than attention to segmental sumptoms is going 
on. Donald Stone”s chapter nicely describes hou the therapeutic 
modulates into the religious and back again. 

Sunanon is something of a marginal case uüth respect to the 
larger Human Potential movement. Although it shares much of its 
ideologu uith the larger movement, it has a kind of organization 
that is quite atupical. The authoritarian leadership and totalistic 
group structure that Ofshe describes so uell is more reminiscent of 
the groups described in Part 1 than of most other human-potential 
groups. m the latter too, as in most of the groups ue have studied, 
charismatic leadership is central. But in most of the human- 
potential groups the İeader claims less authority over the lives of 
his follouers and does not seek to set up a separate residential 
commumüty. 

Our research did not İcad us to conclude that there uas a 
uidespread refection of science among any of the groups that ue 
studied. The groups described in this section all have an explicitly 
positive attitude touard it. Those political groups uhich have 
adopted some form of Marxism see it as a “scientific” theory. 
Rather than refecting reason, thev feel that they are trulu rational 
and that it is their opponents ulho are irrational and mustifters. 
Among the human-potential groups too there is a positive attitude 
tovtard science, at İcast “ humanistic” science. The use of biofeed- 
back devices to improve meditational technique is not seen as 
threatening. Even beltef in auras and other “ magical” phenomena 
is often fustifted in terms of purelu natural properties of the 
cosmos that science itself is beginning to discover. 

VVhether science as the uorking scientist knous it is an efflective 
concept for either political radicals or the Human Potential move- 
ment may be doubted. “Science” has itself become in the modern 
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uorld a magical term redolent of the sacred. This had already 
occurred in the nineteenth century uhen Mary Baker Eddy started 
her Christian Science church (a movement uhose Tollouers fre- 
quentlu designate simplu as “science” ). That “science,” at least in 
America, is bu no means necessarilıy the opposite of “religion” 
onlu adds a further problem to the manv diüfhcult ones that the 
soctologist of religion must deal uith. 

If religion and science are not reallı polar opposites, neither are 
tradition and modernity. Modernity itself has become a tradition. 
That aspects of modern culture—politics, psuchologv, sociology 
—can provide the scaffolding for the construction of neu religions 
or quasu-religions is, after all, vhat the sociologist of religion 
vtould have expected. The need to malhe sense out of reality as a 
uhole, sense that empirical science can never provide, remains a 
generic human need no matter hou “secular” culture has become. 
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The Neu Consciousness and the Berkeley Neu Left 


ROBERT N. BELLAH 


From FSM (Free Speech Movement) to SLA (Symbionese Libera- 
tion Army) Berkeley has been a stage upon vvhich left-vving 
movements have entered the vvorld. Indeed in the late 1960s the 
vvord Berkeley vvas more likely to coniure up a vision of radical 
politics than of nevv religion. From the middle sixties to the middle 
seventies, the political side of the nevv consciousness has been fust 
as prominent in the Bay Area as the religious side, if not more so. 
VVe could have spent our time researching political attitudes and 
groups as profitably as religious ones. Even though our limited 
resources and our primary interest in the sociology of religion 
prevented our giving equal treatment to politics, vve did decide 
early on in our study to pay at least some attention to the political 
dimension because it vvas so important intrinsically and so in- 
tertvvined vvith religious change and innovation. As Emile Durk- 
heim pointed out for the nineteenth century, socialism and religious 
revivals vvere tvvo aspects of the reaction to the ecrisis brought on by 
industrial society. That crisis continues to deepen in the late tvven- 
tieth century, and radical or socialist politics and nevv religious 
movements continue to emerge in response to it. 

If the effervescent phase of the counterculture—its radical psy- 
chedelic outpouring —had passed by about 1971, vvhen our study 
vvas getting under vvay, so had the eflervescent stage of the political 
movement. The upheaval brought on by the invasion of Cambodia 
in the spring of 1970 vvas the last mafor political outburst. yust as vve 
had to study the “successor movements” of the counterculture to 
get at nevv religious consciousness during the period of our study, so 
vve vvould have had to study successor movements to the political 
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vvave of the late 1960s. Since our resources did not permit such a 
study, vvhat follovvs in this chapter is a general summary of the 
political background and atmosphere in vvhich our religious groups 
operated, along vvith a fevv impressions about vhat political succes- 
sor groups vve vvould have found had vve been able to study them. 
If vve can take the Civil Rights Movement under Martin Luther 
King as the preparatory phase of the cultural revolution of the 
1960s, vve can say that religion and politics vvere indissolubly ioined 
in that initial phase. King and many of his follovvers and supporters 
vvere motivated primarily by religious and ethical concerns, but the 
issues raised vvere intensely political and vvhen pushed far enough 
led to fundamental questions about the American political system. 
Only gradually during the sixties did the religious and the political 
dimensions of protest begin to come apart and they never did so 
completely. The psychedelic revolution of the middle sixties in 
drugs, music, and life-styles might seem to be and often vvas 
apolitical. But the sense that there vvas something drastically vvrong 
vvith the American system, that the vvhole middle-class career 
pattern vvas some kind of pointless game playing, had obvious 
political implications. And the political critique of bureaucracy, ex- 
ploitation, and manipulation tended to pave the vvay for religious 
utopianism as one possible response. Timothy Leary”s “liberation” 
by the VVeathermen to icin Eldridge Cleaver in Algiers and Rennie 
Davis” conversion to the boy Guru Maharai İi vvere tvvo examples of 
hovv the tendencies could cross over. Nonetheless, vve should not 
underestimate the tensions betvveen them. Often the choice of one 
precluded the choice of the other, at least for a time. If politicos 
considered the religion freaks to be “copping out,” the latter con- 
sidered the former to be vvedded to the “vvorld of illusion.” 


THE FREE SPEECH MOVEMENT 


The San Francisco Bay Area has a İong tradition of liberal politics 
and continues to this day to vote vvell to the Left of the country at 
large. San Francisco has been a union tovvn since early in the tvven- 
tieth century, and Berkeley had a Socialist mayor in 1911. More 
recently, the university vvas the scene of a ma?or confrontation over 
loyalty oaths in the 1950s, and Berkeley students mounted a bitter 
demonstration against the House Un-American Activities Com- 
mittee in 1960. Still, it vvas the Free Speech Movement in the fall of 
1964 that put Berkeley on the political map and set offF a chain of ex- 
plosions that vvould affect virtually every maior American university 


by the end of the decade. 
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The Free Speech Movement vas an offspring of the Civil Rights 
Movement, vvhich had involved students from all over America for 
several years previously. Hundreds of Berkeley students had par- 
ticipated in civil rights vvork in the South and in California, vvhere 
there vvas a concerted effort to get business and industry to hire 
more members of minority groups. Vust before the beginning of the 
fall semester, there occurred the most reactionary Republican presi- 
dential nominating convention in decades, a convention that ended 
up nominating Barry Goldvvater, a man committed to positions that 
vvould have reversed all the civil rights gains of the preceding years. 
It vvas the recruiting of students to picket the San Francisco Covv 
Palace, vvhere the convention vvas being held, that precipitated the 
attempt of the Berkeley administration to ban political recruiting 
tables on Sproul Plaza. 

There is no need to detail here the events that follovved—the 
attempted arrest, the surrounded police car, the thousands of 
students, the eventual victory. It is enough to note-the essential con- 
tinuity vvith civil rights tactics. The students vvere clean cut, short 
haired, often vvith ties and iackets. Their resistance vvas nonviolent. 
The tone vvas set by loan Baez vvhen she said before the sit-in of 
December 3, 1964, “VVhen you go in, go vvith love in your hearts.” 
That vvas the message of Martin Luther King. 

There is no need to romanticize the FSM. All the stupidity and 
bad faith vvere not on the side of the university. Doctrinaire 
devotees of Old Left splinter groups tried to use the situation for 
their ovvn ends almost from the beginning. By the spring of 1965 
the Free Speech Movement had degenerated into the “İfilthy speech 
movement, ” a development that is vvorth some consideration in its 
ovvn right. But iustice vvas surely on the side of the students. 
Elementary political rights vvere being denied to students under 
pressure from conservative political elements. The victory on the 
immediate issues at stake proved one of the more solid and irre- 
versible victories of the sixties. But the events of 1964 vvould set in 
motion a political momentum that vvould lead in directions quite 
unforeseen at the time. 

Hovv a clean-cut and idealistic movement for free speech could 
end up a fevv months later in a public shouting match of four letter 
vvords is a question that created consternation at the time. VVithout 
overemphasizing the filthy speech movement vve can nonetheless 
see it as a sign of a much deeper cultural alienation than vvas at first 
apparent in the Free Speech Movement. Cultural alienation is also 
old in the San Francisco Bay Area. Outcasts and misfits from other 
parts of the country have long drifted to California. VVholly differ- 
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ent visions, oriental or utopian, have frequently had an appeal to 
northern Californians. In the late 1950s San Francisco vvas the chief 
center for the ““ Beat” culture that broke through the conservatism 
and conformity of those years vvith a sharp and often nasty sting. 
Beatniks vvere not “nice” and they didn t talk nice. They didn t 
have much good to say about middle-class America. Perhaps the 
filthy speech movement vvas a harbinger of the transition from 
“beatnik” to “hippie” that vvas iust beginning to occur, and that 
vvould carry anarchistic and bohemian life-styles to a far larger 
proportion of young Americans than ever before in our history. 

That there vvas something “religious” about the FSM and about 
the frenzied vvaves of political activism that follovved is not simpİy 
the opinion of the observing sociologist. Michael Rossman, a 
leading figure in the events of 1964, looking back ten years later, 
vvrote, 


During the months of struggle there vvas born among us a nevv vision of 
community, and of culture, to make vvhole the vision of social iustice that 
had moved us to action in the Nevv Left. . . . Emboldened to risk and dare 
only by each other s presence, vve vvere out there on the existential edge, 
vvhere vhat vve knevv dropped off into the unknovvn, tovvard a vision of a 
different reality. Everything vvas torn İloose for a time. Our careers cast off, 
our lives at times in )eopardy, our very conceptions of vvho vve vvere and 
hovv to be a person among persons vvere shaken and revised as profoundly, 
though differently, as in any current transcendental conversion. In this 
chaos and myətery, alone together and equal, facing the unknovvn, no one 
led or follovved. VVe vvere cast into a desperate spontaneous democracy, 
vvhich vvas our ultimate and only magic./ 


Even if vve must discount some of this language as a nostalgic 
reinterpretation, the iuxtaposition of politics and magic vvas already 
occurring in the middle 1960s. The great Be-in in Golden Gate Park 
in Vanuary of 1966 attracted activists as vvell as hippies. A style of 
dress and personal adornment vvas beginning to appear that made a 
large part of the youth generation look like homeless vagabonds. 
Long hair became almost an insignia. By looks alone one could not 
tell vvhether an apparent hippie vvas a Buddhist or a Marxist. Attrac- 
tion to rock music, psychedelic drugs, and group living arrange- 
ments united both political and religious radicals, even if an interest 
in Zen meditation, also pioneered by the beatniks, did not have 
quite so catholic an appeal. Clearly, by 1967, vvith the Vietnam VVar 
replacing, though not obliterating, racism as the chief cerime of the 
United States government, the disaffection reached an intensity 


1. “A Tale of Ten Years: A Son and A Father,” Rolling Stone, May 9, 1974. 
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that vvas more than political, more even than cultural, and that for 
many could onlİy be called religious in its breadth and intensity. 


PEOPLE S PARK 


As the counterculture grevv in the Haight-Ashbury district of San 
Francisco and in Berkeley, political confrontations increased in 
frequency and intensity, though the tvvo trends vvere more parallel 
than identical. In the fall of 1966, there vvas a sit-in and student 
strike against navy recruiters on the Berkeley campus. İn the fall of 
1967 there vvere violent demonstrations against army recruiting in 
Oakland, vvith many iniuries to students and police. In the fall of 
1968 there vvere maf/or demonstrations and sit-ins vvhen credit vvas 
denied for a student-originated course taught by Fldridge Cleaver 
at Berkeley. Aİl during this period bombings and arson attacks vvere 
increasing. Frequent targets of attack vvere the ROTC building and 
the Institute for International Studies, but the vvorst incident vvas a 
mafor fire in a reading room of the main university library. In- 
creasing militancy vvas taking its toll among students in the form of 
bitter factional quarrels over strategy and tactics. For some it 
became a contest to see vvho could outdo vvhom in daring and 
bravado, or as someone said, vvho could be “more Mao than thou.” 
The impulses that vvould lead to the VVeather Underground and the 
SLA vvere already visible in these years. 

Berkeley vvas only one part of a far-flung upheaval that involved 
hundreds of thousands of young people and approached the propor- 
tions of a national insurrection. To obiective observers it vvas never 
a serious military threat to the United States government, but its 
political consequences vvere indeed mafor. It undermined the 
legitimacy of Lyndon lohnson and probably contributed to his deci- 
sion not to run for reelection in 1968. Even more serious, the stu- 
dent upheaval convinced certain political advisers of the nevv Nixon 
administration that took office in Vanuary 1969 that it vvas indeed a 
serious revolutionary menace, thus setting off a series of decisions 
that led to the first resignation of a president in the history of the 
United States. 

It vvas in this atmosphere that the height of political insurgency 
in Berkeley vvas reached in the People s Park incident in the spring 
of 1969. Like all of the political events of the late 1960s, People”s 
Park vvas neither as innocent as some of its supporters believed nor 
as Machiavellian as some of its opponents imagined. The basic 
grievance vvas real enough. Nearly a square block of land in the area 
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south of the Berkeley campus had been cleared of houses prepara- 
tory to university construction. The lot, hovvever, had been 
neglected for months, allovving cars to park among the rubble 
amidst the vvinter mud. It vvas an unsightly and abandoned scene. 
Thus, there vvas a spontaneous response to the call issued in the un- 
derground Berkeley Barb on April 18, 1969, to build a “ people s 
park.” The scale of the vvork that began on April 20 certainly 
suggests that there vvas more than pure spontaneity at vvork. Cer- 
tainly anyone vvho had eyes to see in the spring of 1969 knevv that 
the attempt to “liberate” a piece of property for vvhich the Regents 
of the University of California had paid upvvard of one million 
dollars vvould not go unchallenged. Certainly there vvere many 
political activists in Berkeley vvho vvere not blind. 

Nonetheless, for many students, street people, hippies, and 
Berkeley children, People s Park vvas a ftesta vvhile it lasted. Much 
ingenuity vvent into the design of the park and many of its features 
vvere creative and aesthetically pleasing. The park became a 
hangout for singing, storytelling, and smoking dope. Campfires and 
cookouts proliferated, and some began to take up residence in tem- 
porary structures. Naturally, neighborhood complaints about noise, 
pilfering, and occasionally ugly incidents late at night also began to 
appear. 

Under pressure both from the regents and from local elements 
alarmed at the expropriation, the university opened negotiations. 
VVhether the university vvas deliberately obtuse in failing to find a 
“responsible group” vvith vvhich to negotiate or vvhether there vvere 
those in the leadership of the park vvho vvanted negotiations to 
break dovvn, or vvhat is more likely, both, is hard to determine at 
this remove. At any rate, events moved to their inexorable conclu- 
sion vvhen, at 4:30 A.M. on May 15, 250 California Highvvay Pa- 
trolmen arrived in the vicinity of People” s Park and the Berkeley 
Police dispersed those encamped vvith a minimum of disturbance. 
Shortly thereafter a construction crevv began putting up an eight- 
foot-high eyclone fence around the park. 

Some 6,000 students gathered for a noon rally in Sproul Plaza. 
There vvere several speakers, but during the talk by Student Body 
President Dan Siegel something happened that terminated the 
rally. Siegal vvas, according to his later interpretation, in the process 
of vveighing alternatives for action vvhen he suggested the possibili- 
ty that “vve go take the park.” At that, elements in the crovvd took 
up the chant “take the park” and began moving tovvard Telegraph 
Avenue in the direction of the park. From that point on, the colli- 
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sion betvveen the crovvd and several hundred Berkeley Police, 
Alameda County Sheriff s Deputies, and California Highvvay 
Patrolmen vvas perhaps inevitable. In the disturbances that fol- 
İlovved one young man vaas killed, another blinded, and dozens vvere 
inğured. A large part of South Berkeley vvas teargassed, including a 
neighboring iunior high school. During the next fevv days Berkeley 
vvas occupied by 10,000 national guardsmen, subiected to further 
teargassing, and first amendment rights vvere suspended. The then 
governor, Ronald Reagan, defended vvhat many believed to be an 
excessively violent response as perfectly appropriate. 


THE HERITAGE OF THE SIXTIES 


VVhat had begun in the early sixties vvith civil rights marches, and 
matured in 1964 as the Free Speech Movement, ended in 1969 vvith 
tear gas, shotguns, firebombs, and molotov cocktails in Berkeley 
and all over America. The fate of the Nevv Left vvas in part deter- 
mined by the behavior of the American state. The administration 
persisted in a vvar it could not vvin unless it employed means that 
vvere unacceptable to vvorld opinion, the American people, and 
finally even to itself. Each step of “escalation ” only revealed all the 
more plainİy the pointless and fruitless brutality of the vvar. VVhen 
opposition at home became bitter, extreme, and violent, first Vohn- 
son and then Nixon moved to repress it, but again vvith methods 
that goaded further opposition rather than suppressing it. In the 
end, as vve novv knovv, it vvas a dravv. Both sides collapsed from inner 
fatigue more than outer defeat. Given the inequality of the forces 
involved in this David and Goliath encounter, vve vvould have to 
declare the Nevv Left the undisputed vvinner, vvere it not for its near 
total disarray vvell before the collapse of its bitterest opponent. 
This is not the place to attempt to explain the collapse of the Nevv 
Left, but certain observations are necessary if vve are to understand 
the political atmosphere at the time of our study in the early 1970s. 
Perhaps the deepest reason for the collapse of the Nevv Left vvas the 
vveakness verging on nonexistence of an old Left for it to be the nevv 
Left of. By 1960 the old Socialist and Communist parties vvere mere 
shells, tiny cabals of enfeebled and discredited leaders. The assorted 
Trotskyite and other esoteric leftist parties vvere even more hollovv 
and impotent. There vvas, then, no context of organization and 
leadership vvith vvhich the Nevv Left could interact as it rose to 
prominence and influence in the middle sixties. Nor vvas there any 
specifically American heritage of radicalism and socialism that 
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might have provided some guideposts to a nevv strategy and tactics, 
or if there vvas such an American heritage it vvas far too buried to be 
readily available. The early leaders of the Students for a Democratic 
Society (SDS) provided the beginnings of ideological innovation 
vvhen they spoke of ““participant democracy” so that the individual 
vvould “share in those social decisions determining the quality and 
direction qf his life.”” By the middle 1960s, under pressure to 
develop a more complex social and economic analysis, Greg Calvert 
and other SDSers came up vvith the idea of a “nevv vvorking class” 
vvhich included technicians and the lovver echelons of the 
bureaucracy that runs this country. Like the old vvorking class of 
blue-collar vvorkers, these too have been deprived of ovvnership of 
the means of production and have only their labor to sell. The uni- 
versities as the training ground for the nevv vvorking class could be, 
they argued, a maior organizing center for the disaffected. But as 
the pressure mounted after 1967 and “resistance” turned into 
“revolution, ” at least in the minds of the most active leaders, there 
vvas no time to develop these promising beginnings, the tendency 
vvas to fall back on the lovvest common denominator of revolution- 
ary theory: vulgar, predigested Marxism, vvhether of Stalinist or 
Maoist origin. As the ideological battles became more convoluted, 
the activists became more isolated from the mass of their sym- 
pathizers, more inclined to encapsulation in revolutionary com- 
munes or affinity groups. VVhat happened to the Berkeley SDS in 
the fall of 1968 presaged vvhat vvould happen to the entire move- 
ment in the summer of 1969. A split occurred betvveen an adven- 
turist group that vvanted direct confrontation and a doctrinaire 
Maoist group, knovvn as Progressive Labor, that vvanted to push a 
mythical vvorker-student alliance vvith no appeal to either vvorkers 
or students. At the height of student interest, the SDS committed 
suicide. 

One aspect of the increasing İoss of contact vvith reality among 
the youthful leftists of the late sixties that is of particular interest to 
us is the active hostility to religion that appeared at the time. From 
1967 on as confrontations became more violent, there vvas a con- 
scious repudiation of pacifism, novv denounced as liberal and coun- 
terrevolutionary. The increasing glorification of violence, though 
usually, except in the most extreme groups, violence against proper- 
ty rather than violence against persons, vvent hand in hand vvith an 
old Left dogmatism committed to materialism and determinism 


2. From the Port Huron Statement, quoted in Kirkpatrick Sale, SDS, N.Y.: Vin- 
tage, 1974, p. 52. 
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that considered religion to be nothing but mystification. That vvhat 
vvas happening vvas itself the emergence of a mystique of violence 
and class vvarfare among an elite group of activists cut ofF from the 
main currents of American history vvould become apparent only in 
retrospect. A group like the Berkeley Free Church, vvhich began in 
1967 as a ministry to hippies and street people and became more 
and more political in the years that follovved, tried to maintain a 
religious presence in the midst of the most militant Left but vvas 
itself pulled dovvn in the ultimate collapse. Translating religion 
finally into nothing but politics, it İost its raison d”etre and, inciden- 
tally, its community support and funding. 

In evaluating the political experience of the sixties vve should not, 
hovvever, concentrate solely on the most mobilized of the activists. 
The far larger numbers of young people that the activists gradually 
left behind vvere changed in vvays that had important implications 
for the future. The many vvho found confrontation and violence an 
increasingly bum trip and vvho could not see the vvorld exclusively 
through Marxist-Leninist glasses gained no nevv illusions about the 
American state. VVhile not identifying vvith third-vvorld guerrillas to 
the extent of trying to emulate their violent tactics, as some of the 
extreme activists did, the average student remained nonetheless 
profoundly disaffected vvith American society and convinced that it 
stood in need of radical change. This disaffection expressed itself 
throughout the period of our study in a number of vvays, vvhich can 
be summed up perhaps by saying that even after militance had 
passed, the Left—meaning a position distinctly more radical than 
traditional American liberalism—continued to hold a cultural and 
ideological hegemony among students and many others in Berkeley 
and to some extent in the Bay Area generally. This hegemony can 
be traced in student, city, and congressional elections. The district 
that includes Berkeley has sent throughout this period one of the 
most radical of all congressmen, Ronald Dellums, to the House of 
Representatives, a man vvho also happens to be black, though the 
district is predominantly vvhite. Since 1973 four of the nine Berke- 
ley City Council members have been radicals and the rest have 
been liberals, indicating hovv the vvhole political spectrum has been 
skevved to the Left. Left-vving political parties have consistently 
dominated the student government at the university during this 
period. Voting is only a general indication of a pervasive at- 
mosphere in vvhich leftist assumptions are taken for granted, or at 
least set the terms for most political and many cultural discussions. 
In our area the pervasive disaffection and the leftist ideological 
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hegemony—expressed more in negative terms than in any clear 
positive program—have been largely shared by those attracted to 
nevv religious groups, though they, even more than the average 
young person, have given up active political participation. But the 
heritage of the sixties has not been simply pervasive and negative. It 
also lies behind a number of more specific tendencies and 
movements. 


THE POLITICAL SUCCESSOR MOVEMENTS 


VVhile most of the developments of the early 1970s have involved a 
turn avvay from direct political action, vve must first chronicle briefly 
those groups that continued and even intensified the militance of 
the late 1960s into this period. Part of the background for this 
development vvas the Black Panther Party, vvith its headquarters for 
a time in Berkeley, that emerged in the late sixties. İt vvas then in its 
most militant phase, and its slogan and practice of “armed defense” 
became a stimulus to that vving of the SDS that vvould become the 
VVeather Underground. Locally the most militant group to emerge 
from the vvreckage of the SDS vvas a group called Venceremos, in 
vvhich Bruce Franklin, a Stanford English professor, vvas active. 
Beginning out of confrontations on the Stanford campus, it grevv in- 
creasingİy interested in prisons and prisoners, vvhere the Black 
Panthers had previously been active. Venceremos, as the name im- 
plies, adopted a Che Guevara style of armed militance. Identifying, 
as did the VVeather Underground, vvith third-vvorİd and American 
black revolutionaries, its ovvrn membership vvas largely middle-class 
vvhite. The Venceremos involvement in the escape of a black 
prisoner (during vvhich a guard vvas killed ) effectively ended it as an 
open organization. But in 1972 it included among its members Emi- 
İy and Bill Harris as vvell as Voseph Remiro. Others of the group, 
vvhich first made itself knovrn in the fall of 1973 as the Symbionese 
Liberation Army in connection vvith the assassination of Oakland 
School Superintendant Marcus Foster, vvere earlier participants in 
the prison visitation program of Venceremos. The escape in March 
1973 of Donald DeFreeze from Soledad Prison, vvhere he had been 
visited by members of the Venceremos group, vvas perhaps the im- 
petus for the formation of the even more militant SLA that summer. 
This is not the place to recount the events of the assassination of Dr. 
Foster or the kidnapping of Patricia Hearst from a south Berkeley 
apartment in February 1974. Perhaps vvhat is most important for 
our purposes is not the group itself, vvhich probably never 
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numbered much more than a dozen, but the fact that it survived for 
vveeks on end in the Bay Area, moving easily betvveen San Francisco 
and the Fast Bay, in spite of one of the most massive manhunts in 
modern history. That fact indicates that if there vvas not a sea, there 
vvas at least a considerable pond in vvhich the fish could svvim. The 
uncooperativeness of many potential vvitnesses indicates that in our 
area sympathy for even the most extreme and violent groups lingers 
on. Many, even those violently opposed to the SLA and its 
philosophy, vvould hesitate to turn them in to the American state. 

For most of those in the Bay Area Left, hovvever, the events con- 
nected vvith Venceremos and the SLA have been only a staccato 
drumbeat in the background, communicated through the mass 
media rather than direct experience. Far more of those involved in 
the catacİysmic events of 1968 to 1970 have turned to quiet politics 
or vvithdravvn from politics altogether than have become hypermili- 
tant. Indeed, the burned-out activist vvas almost as common in the 
early 1970s as the burned-out drug user. For many of them ” getting 
my head together” became the first priority. Every one of the nevv 
religious groups, from the Zen Center to the Christian VVorld 
Liberation Front, has had its share of former activists for vvhom the 
group has helped to provide a nevv and more coherent personal 
identity. Many vvho did not opt for a tightly organized religious 
group found a niche in the “alternative community” that survived 
in Berkeley and San Francisco or in nearby rural areas. Arts and 
crafts and other marginal economic activities provided a subsistance 
in a culture that vvas at the same time “spiritual” and “ political.” 
Others chose to return to the main structures of society —to finish 
their education, often including graduate school, find a iob, and 
start a family. Even for many of these, and for the large numbers of 
young people vvho had never been activists at all but found 
themselves coming to adulthood in the Bay Area vvith its pervasive 
left-vving atmosphere, political causes and political movements 
vvere not entirely a thing of the past. 

The one maior movement to survive the sixties vvith not only un- 
diminished but actually increased vigor has been the VVomen.s 
Liberation Movement, perhaps the center and fulerum of political 
thought and action on the Left in the early 1970s. The VVomen s 
Movement itself vvas a product of the sixties, though it emerged 
relatively late in that decade. Clearly visible by 1967, it remained 
overshadovved by the Vietnam VVar and the increasingly serious 
confrontations of the late sixties. Since 1970 the movement has 
generalized beyond the narrovvly political sphere. Consciousness- 
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raising groups among vvomen have been endemic in the Bay Area 
and have embraced a broad spectrum of usually, but not alvvays, 
young and middle-class vvomen. The movement has been in part 
explicitly political, vvith its demand for full equality in all avenues 
of American life. Efforts for the implementation of equal opportuni- 
ty for vvomen in hiring have gone ahead even in the face of a 
vvorsening economic situation. VVomen have moved into promi- 
nence in left-vving politics in such diverse contexts as the SLA and 
the Berkeley City Council, vvhich after the April 1975 elections had 
a mafority of vvomen members for the first time. 

But equally, if not more, important has been the rethinking of a 
vvhole range of political and cultural issues in connection vvith a nevv 
evaluation of the meaning and value of the feminine. The VVomen s 
Movement is not itself entirely agreed on some of the basic issues, 
but at least a significant vving of the movement asks not only equali- 
ty vvith men but a nevv orientation tovvard sex roles. In attacking the 
macho syndrome of dominance, competitiveness, and violence, 
many vvomen are not so much asking for the same privileges 
(though they do defend the right of vvomen to be active in the vvorld 
vvithout being ecriticized as ” pushy” or “ castrating  ) as questioning 
vvhether such macho attitudes and behavior patterns are healthy for 
any human being. Male dominance over vvomen has been related to 
the exploitation of the poor by the rich and “ conquest” of nature by 
“man. Refection of one kind of oppression leads to refection of the 
others. Further, though some vvomen see men as basically “the 
enemy, others see men too as in need of liberation. The macho 
pattern demands that the man repress his ovvn tender emotional 
side and refuses to allovv him to express his fears and anxieties. A 
freer and more accepting attitude tovvard vvomen, in this perspec- 
tive, means a freer and more accepting attitude tovvard deeper 
levels of the male self, Another by-product of a less anxious 
masculinity vvould be that homosexuality vvould be less threatening 
than it has traditionally been to the American male. Gay Liberation, 
not incongruousİy, has grovvn in the shadovv of the VVomen s 
Liberation Movement. Likevvise, the militant lesbianism of some in 
the VVomen s Movement vvas not only the ultimate claim to in- 
dependence from men, but also a refection of the dominance /sub- 
mission hierarchy of traditional heterosexual roles. 

At an even deeper level VVomern”s Liberation has raised rather 
fundamental questions about the relation of human beings to the 
universe. Perhaps, some have said, the suppression of goddess 
vvorship since the Iron Age has been deeply pathological. A nevv in- 
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terest in the femininity, the “motherhood,” of God has been ex- 
pressed in some Christian circles. A return of the long-repressed 
feminine side of consciousness could lead, some have argued, to a 
nevv, simpler, more celebrative, more natural vvay of life, a vvay of 
İife more in accord vvith the long-run survival of life on this planet. 
In this regard the VVomen s Movement has converged vvith the nevv 
emphasis on ecology. 

In these vvays at least a part of the VVomen s Movement has come 
closer to the nevv religious orientations than might have seemed 
İikely in the late 1960s. It is ironic that many of the religious groups 
themselves remain committed to older patterns of male/female 
relationship in vvhich equality and mutual acceptance are far from 
the norm. But in many of the groups vve studied, even ones vvhere 
change in this area comes hard, like the Christian VVorld Liberation 
Front, the effect of the VVomen” s Movement has been significant 
and nevv possibilities for vvomen have opened up. 

Another tendeney that survived the collapse of political militaney 
in the 1960s is the organization of self-consciously radical groups in 
the professions. “ Radical caucuses” in some academic associations 
have become more institutionalized and have even begun to 
publish their ovvn iournals. A vigorous chapter of the Union of 
Marxist Social Scientists is active in Berkeley. In nonacademic pro- 
fessions, such as İavv, medicine, and social vvork, similar organiza- 
tions can be found in the Bay Area. 


RELIGION AND POLITICS TODAY 


The most overt link betvveen religion and politics is probably to be 
found among liberal Christians. During the 1960s many campus 
ministers became radicalized and their offices became centers of 
political activity. Partİy for this reason and because of economic 
problems in the denominations, denominational support for cam- 
pus ministries has greatly declined and the number of denomina- 
tional groups still active has decreased. Though some groups have 
turned tovvard more liturgical or inner experiential emphasis, others 
have continued to be politically activist, though not necessarily at 
the expense of vvorship. The university YMCA in Berkeley, long a 
center of social concern, seems of late mostly involved vvith yoga, 
meditation, and fevvelry making, though student volunteer pro- 
grams for tutoring the culturally deprived and helping emotionally 
disturbed children continue. The University Lutheran Chapel 
houses the Berkeley Emergeney Food Profect, vvhich daily feeds 
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about 200 needy street people. Unitas, the headquarters of an 
ecumenical Protestant ministry, is more directly involved in politics 
and indeed provides something of a center for the nonsectarian 
Berkeley Left. The Catholic Nevvman Center is also the focus of 
considerable left-vving activity. It vvas there, for instance, that the 
maior Berkeley meeting vvas held to protest the murder of Chilean 
President Allende and the destruction of his regime, though the 
Nevvman Center also hosts a charismatic prayer group. The Nevv- 
man Center has been especially active in support of Ceasar Chavez” 
United Farm VVorhkers, a cause vvith vvide appeal to liberal Chris- 
tians. Berkeley is also the home of a Christian collective that began 
publication in 1974 of a iournal called Radical Religion vvhich is ex- 
ploring the relation betvveen American religion and radical politics. 

Theologically more conservative Christian groups are distinctly 
less radical politically, though the Christian VVorld Liberation 
Front, loosely linked to the Vesus movement, is ecritical of the 
American status quo. Its nevvspaper Right On has something of the 
favor of the underground press and carries some sharp cultural and 
social criticism. Groups like Campus Crusade for Christ and Inter- 
Varsity Alliance, vvhich still survive at Berkeley, are relatively con- 
servative or nonpolitical. 

Most of the nevv religious groups that vve studied are close to the 
theologically conservative Christian groups in being largely non- 
political. Our survey shovvs that the political attitudes of those at- 
tracted to oriental religions, hovvever, are distinctİy more radical 
than the attitudes of those attracted to the neo-Christian move- 
ments, as vvill be seen in chapter 13. Further reflections on the 
political significance of the nevv religious movements vvill be found 
in chapters 13 and 15. 

Pust as many of those involved vvith religion are nonpolitical 
though generally sympathetic to left-vving political beliefs, so many 
of those involved in politics are nonreligious though vaguely sym- 
pathetic to “the spiritual trip.” Hard-line antireligious beliefs are 
not uncommon on the Left but less evident today than in 1970. 
Even the Black Panthers discovered in the early seventies that vvhen 
they opposed religion they cut themselves ofF from their ovvn com- 
munity. 

It cannot be said, hovvever, that after tvventy years of close in- 
tervveaving of religion and radical politics in Berkeley (or in Amer- 
ica generally) a clear understanding of the appropriate relation 
betvveen them has emerged. The maior theoretical resources of left- 





THE NEVV CONSCIOUSNESS AND THE BERKELEY NEVV LEFT 91 


vving thought do not allovv it to take religion seriously, even vvhen 
there is some recognition of religious communities as sources of 
potential allies in the political struggle. This deficieney is one of the 
maf?or theoretical vveaknesses of the Left, vvhich has never un- 
derstood vvhy religion has been important in all American social 
movements from the abolitionists to civil rights. Indeed, the 
vveakness and lack of continuity of a radical Left in America is close- 
İy related to the inability to link up vvith the indigenous American 
ethical and religious tradition of social concern. Militant secularism 
has made sense in some societies but has never been politically 
practical in the United States. The early sixties, vvhen the Nevv Left 
vvas at its most flexible, vvas a period vvhen this vveakness might have 
begun to be overcome, but the opportunity vvas missed and has not 
yet returned. 

By and large the religious groups have not been much better at 
thinking through the relation of religion and politics than have the 
political groups. Conservative Christians and many of the nevv 
oriental groups assume that only through changing individuals can 
vve change society. This insight is not to be neglected. Mass changes 
in consciousness do have important structural consequences. But 
taken alone this personalist approach is hardly adequate. Only 
among theologically liberal Christians is there a serious effort to 
relate the religious and political dimensions of the contemporary 
vvorİd. In the last decade or so there has emerged internationally 
among both Catholics and Protestants a position that has been 
variousİy called “liberation theology” or “ theology of hope. ” Latin 
America and Europe have provided important contributions as have 
some black American theologians. Liberation theology, vvhich is at- 
tracting much attention at the Graduate Theological Union in 
Berkeley and its constituent seminaries as vvell as among students 
influenced by Unitas and the Nevvman Center, is basically an effort 
to link Biblical thinking to contemporary social issues. Its ma/or 
resources beyond the Bible itself tend to be Marxism and neo- ” 
Marxism. Oriented heavily to third-vvorld problems, it cannot be 
said that liberation theology has as yet developed a clear under- 
standing of the American situation. Not for the first time the 
American Christian community has imported a theology largely for- 
mulated abroad vvithout really assimilating it to the American 
scene. İt is of course premature to conclude that the as yet only nas- 
cent liberation theology vvill not eventually develop a productive 
understanding of American religious and political realities. If it is to 
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do so, hovvever, it seems likely that it vvill have to expand the range 
of its theoretical resources and in particular to come to terms vvith 
specifically American experience. 


THE FUTURE OF THE LEFT 


In a period vvhen American society is beset vvith increasinglİy severe 
problems and the American “free enterprise” (capitalist) system has 
ever fevver ardent defenders, the time vvould seem to be ripe for a 
serious İeft-vving political movement to raise questions about fun- 
damental alternatives to our present social and economic system. 
Much that has happened in our area vvould seem to provide the 
cultural preparation for such a movement. Though Berkeley is vvell 
to the Left of the country, there are many areas vvith comparable if 
less-developed trends. Yet a responsible, organized Left vvith vvide 
appeal in the society seems as far from reality as ever. There is some 
tendency on the part of those on the Left to explain this fact as a 
result of “repression. ” But the causes seem more internal than ex- 
ternal. The factionalism, extremism, and immaturity that tore apart 
the SDS at the end of the 1960s are still visible in muted form in the 
microcosm of Berkeley. A sense of historic continulty, so essential to 
a movement for sustaining itself through many setbacks, is largely 
missing. Movement “alumni are discarded and abandoned, 
though they must by nov number in the hundreds of thousands. No 
coherent center keeps them involved in the political process. 

Nobody predicted in early 1964 that the American campus, 
beginning at Berkeley, vvas about to explode. Nor can anyone say 
that there are no circumstances that might set off another series of 
explosions. But the foundations of a serious and responsible Left 
political movement that could sustain itself through explosive 
periods and quiescent periods alike is not yet visible in Berkeley or 
perhaps anyvvhere else in the United States. The religious and 
political movements of the sixties have changed consciousness. The 
successor movements of the early seventies have kept the nevv con- 
sciousness alive. But the political organization of that consciousness 
to effect significant change in American society is a 3mmatter for the 
future." 

8. Harlan Stelmach is the member of our research group vvho vvorked most 


closely on the Nevv Left. Data and insights provided by him vvere essential in the 
vvriting of this chapter. 
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The Human Potential Movement 


DONALD STONE 


The one uho knous his self knous God. 
SAYING OF MUHAMMAD" 


As American culture continues in the pursuit of loneliness, the con- 
sumption of plastic experience, and the erosion of meaning from 
everyday life, the psychologically minded of the middle class have 
sought more direct experiences of living through grovvth groups, 
body-avvareness techniques, Eastern spiritual disciplines, and VVest- 
ern-style mind training. The most active participants in these 
groups and disciplines consider themselves part of a general con- 
sciousness-raising movement that has come to be called the Human 
Potential movement. Rather than taking direct action to change the 
political structures or setting up an exemplary countersociety, 
members of these groups seek to transcend the oppressiveness of 
culture by transforming themselves as individuals. They see that, if 
society is to realize its potential, they must first realize theirs. This 
potential includes greater insight, body avvareness, and communi- 
cation vvith others. It refers increasingly to heightened spiritual 
avvareness and the possibility of feeling at home in and at one vvith 
the universe. 

There are scores of disciplines, groups, and trainings vvhose more 
committed participants vvould consider themselves part of this 
broad movement. These include encounter groups, Gestalt Avvare- 
ness Training, Transactional Analysis, sensory avvareness, Primal 
Therapy, Bioenergetics, massage, Psychosynthesis, humanistic psy- 
chology, est, Arica Training, Transcendental Meditation, psychic 
healing, biofeedback, mind-control training, and yoga (especially 
vvhen used as a supplementary technique outside its Indian cultural 


1. Sufi saying attributed to Muhammad, quoted in Claudio Naranio, The One 
Quest (Nevv York: Ballantine Books, 1973), p. 134. 
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context). Encounter groups are the best knovvn of these. There are 
estimates that six million Americans have participated in and con- 
siderably more have read about them.?” 

A hallmark of the movement is the extent of multiple participa- 
tion and eclectic borrovving among these organizations and dis- 
ciplines. Groups that exert strong pressure for organizational loyalty 
or orthodoxy of belief and ritual can be considered on the fringes of 
the movement. Thus, Synanon and Primal Therapy are on the 
periphery, and grovvth centers such as Esalen are at the center. Of 
all the disciplines, gestalt therapy is probably considered the 
greatest common denominator. 

Participants in human-potential groups typically ioin a vveekend 
training or vveekly evening sessions in an extended program for 
personal grovvth and development of latent abilities. They learn 
practical methods that enable them to enter into an experience of 
“present centeredness. They give their full attention to mental 
processes and bodily feelings in the here and novv. They adopt a less 
Yudgmental, less evaluative frame of mind, vvhich allovvs a more ful- 
İy conscious experiencing and a more complete picture of the obiect 
of attention. 

This state of consciousness is termed gestalt consciousness in this 
essay. Gestalt consciousness is the common experiential basis for all 
groups in the Human Potential movement. Gestalt consciousness 
not only is the vievvpoint for nevv personal insight and body 
avvareness, but it is the foundation in some disciplines for further 
training in transcendental avvareness. Participants in these “trans- 
personal” disciplines report experiences of tapping into cosmic 
energy, of being at one vvith the universe, or of realizing the true 
Self, 

Transpersonal, a recently coined human-potential term, refers to 
a variety of transcendent experiences and encompasses a vvide range 
of phenomena, including mystical experience and parapsychologi- 


2. “The ground rules of encounter are that participants be open and honest in a 
group setting, that they avoid mere theorizing and instead talk about their feelings 
and perceptions. There is often an emphasis on eliciting emotions vvhich lead to 
positive or negative confrontations rather than avvay from them. The focus of en- 
counter is to explore interpersonal relations. Over the past years encounter has 
evolved into a broad approach incorporating several related disciplines to achieve 
its aims. ”” (In these brief deseriptions of human-potential disciplines, passages in 
quotation marhs are in the vvords of a teacher of the discipline: those marked vvith 
an asterisk (”) are taken from the Esalen Institute Catalogue. ) The estimate is, as 
of 1969, by psychologist VVarren Bennis, according to Bruce L. Maliver, The En- 
counter Game (Nevv York: Stein and Day, 1973). Three million and six million are 
rough estimates printed in Psychologu Today, February 1970, p. 54. 
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cal events. In an advertisement for the /ournal of Transpersonal 
Psuchology, transpersonal is defined as ““metaneeds, ultimate val- 
ues, unitive consciousness, peak experience, being, essence, bliss, 
avve, vvonder, self-actualization, ultimate states, transcendence, 
spirit, sacralization of everyday life, oneness, cosmic avvareness, 
cosmic play, individual and species-vvide synergy, the theories and 
practices of meditation, spiritual paths, compassion.” 

To the extent that this movement increasinglİy provides ex- 
periences of transcendence, cosmic consciousness, the Self beyond 
the self, or of nothingness, it may be considered religious. Although 
this is the direction of the movement as it moves beyond its 
encounter-group phase, even disciplines that train for transpersonal 
experiences are reluctant to describe themselves as religious. The 
term spiritual has fevver establishment connotations and is more 
frequently used. Generally, the religious motif can be overex- 
aggerated. For many, particularly in the body-oriented or sensitivi- 
ty trainings, participation is more narrovvİy therapeutic or recrea- 
tional. VVhether participants seek cosmic bliss or the pleasure of the 
moment, they all have in common the quest for direct experience 
through an expanded consciousness or avvareness. These pilgrims 
respond to the vacuum of legitimate authority in society by filling it 
vvith the charismatic authority of direct personal experience. 


VARIETIES OF HUMAN-POTENTIAL GROUPS 


Disciplines in the Human Potential movement correspond to the 
evolution of the movement. Its origins may be traced to sensitivity 
training in the late 1940s and the National Training Labs at Bethel, 
Maine.? The study of group dynamics and interpersonal problem 
solving became a nationvvide movement in the 1960s. Schools, 
church boards, corporations—even the army—tried sensitivity 
training as a means to efliciency through improved communication. 
As it became clear that groups released forces that had a strong im- 
pact beyond the group sessions, they began to take on a more ex- 
plicitly therapeutic air. Many psychotherapists adapted encounter 
techniques to their group vvork. Reports of changed lives and 
provocative techniques such as nude encounter marathons attracted 
İournalists. Encounter became a household vvord.“ 


8. Kurt Back, Beyond VVords: The Story of Sensititity Training and the En- 
counter Movement (Russell Sage Foundation, 1972, and Penguin Books, 1973). 
See especially chapters 2 and 9. 

4. Most of vvhat has been vvritten about this movement has been by psy- 
chologists and iournalists, vvho focus on techniques or on the more sensational 
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During this period, bodily integration methods such as massage, 
sensory avvareness, and Rolfing grev in popularity and vvere often 
incorporated into encounter-group experience.” By the 1970s the 
name Human Potential movement came into use, and there vvas a 
grovving emphasis on transpersonal and spiritual experience, partly 
through the adaptation of Eastern disciplines into VVestern settings, 
for example, Psychosynthesis, est, and Arica Training." 

This evolution during the last tvventy years represents a change in 
emphasis from the self-transcendence of going beyond the routines 
of everyday İife to the self-transcendence of merging vvith infinite 
cosmic energy or ground of all being. VVithin the movement there 
has been a İong-standing interest in Eastern religions and in 
research on transpersonal phenomena such as creativity and self- 
actualization, but trainings have been a İater development. One 
encounter-group center has diversifted into offering yoga, T”ai Chi, 


aspects of encounter groups and on the booming interest in parapsychological 
phenomena such as extrasensory perception. There are only tvvo sociological ac- 
counts of encounter groups, and none that treats the movement as a vvhole. 
Beyond VVords and The Encounter Game, cited above, do not take the religious 
aspects of the movement seriously. 

5. “Massage is seen and taught as a caring relationship betvveen tvvo people. 
Consideration is given first to the feelings and the sensory experience of both 
partners, and after that to technique. VVorkshops may be attended by both couples 
and singles. ””” “Sensory avvareness is Charlotte Selver s name for the vvork she 
studied vvith Elsa Gindler in Berlin and brought to the United States in 1938. 
VVorkshops in sehsory avvareness aim at a state of intellectual quiet in vvhich each 
activity can be fully felt and allovved to find its natural vvay, free of inhibitions, 
techniques and images. . . . Sensory avvareness brings the essential character of 
meditation to every aspect of daily living. ”” Rolfing and structural integration: 
“By realigning the body structure, the İlda) Rolf method of structural integration 
attempts to release excessive tensions so that the person may experience greater 
physical freedom and balance. Structural integration is a process of direct physical 
manipulation and deep massage. VVorking vvith a trained practitioner, the process 
is usually completed vvithin ten sessions.”” 

6. Psychosynthesis: “Starting vvith each person ?s existential situation as he 
perceives it, personal grovvth is organized into a process aiming at the integration 
of personality and the emergence of an effective unifying center of being and 
avvareness, the Self, The practical vvork of psychosynthesis chooses in each situa- 
tion the appropriate progressive activities among many techniques and methods 
available.” est (Erhard Seminars Training): VVerner Erhard, the founder, states, 
“The purpose of the est training is to transform your ability to experience living so 
that the situations you have been trying to change or have been putting up vvith 
clear up iust in the process of life itself. . . . It produces results that traditionally 
have taken years, in only days. The combination of data, processes and group shar- 
ing enables people to get in touch vvith a part of themselves that has alvvays been 
there and in most cases has been unexperienced. IUs the part of them that is truly 
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Bioenergetics,” meditation and Value Clarification vvorkshops, a 
trend of many grovvth centers that began vvith encounter and are 
novv accommodating a more explicit search for transcendence. 

The term tfranscendence refers to spiritual states and is used in 
many vvays. Abraham Maslovv listed thirty-five various meanings, 
including loss of self-avvareness, mystical fusion, integrating 
dichotomies, becoming godlike, attaining Taoist obiectivity, over- 
coming limitations.” Vohn Lilly, a noted brain researcher and 
audacious explorer of inner spaces, describes an experience during 
the first Arica Training: 


This is the vvay 1 felt . . . fust completely pure: like a baby in the vvomb. 
Totally vvithout deviation or sin, no responsibilities and yet responsibility 
for everybody. . . . No contradictions, in total tune vvith the universe. 1 had 
never knovvn vvhat that meant before, being right in tune vvith matter 
—vvith the cosmos and nature vvith other people absolutely all on the same 
vvave length—everything.? 


Many people participating in human-potential disciplines testify to 
having experiences like these, and often these vvere not the ex- 
periences they initially sought. 

Transpersonal trainings such as Psychosynthesis, est, and Arica 
represent one direction in vvhich the movement is heading. These 
groups present a more elaborated vvorld vievv or comprehensive 
“theology” than is found in encounter or bodily disciplines. The 


able, and perfect. This experience of their ovvn nature transforms people”s ability 
to experience life.” “A training process is a method by vvhich a person experiences 
and İlooks at, in an expanded state of consciousness, vvithout fudgment—vhat is 
actually so vvith regard to specific areas in his life. The result is a release to spon- 
taneity.” Arica Training began under the direction of Oscar Ichazo near Arica, 
Chile. “VVe use a system of techniques dravvn from many different disciplines. 
Practiced intensively, Arica exercises lead to the complete realization of a human 
being. Practiced moderately, they dramatically improve the quality of personal 
life. A small commitment of time and eflort brings the individual a more elastic 
energized body, a clearer mind, and more expressive emotions.” “Arica medita- 
tion techniques tune us to our ovvn energy source and the energy sources around 
us, Meditation and breathing, meditation in sound and movement, and visual 
meditation are taught.” 

7. Bioenergetics is based in part on the vvork of VVilhelm Reich and Alexander 
Lovven. “The body is vievved as an energetic process that participates as the vvorld 
in the vvorld of instinctual, social, imaginative and creative realms. Bioenergetics 
seeks to develop an individual”s range of expression by vvorking through this 
energetic process. ”" 

8. Abraham H. Maslovv, The Farther Reaches of Human Nature (Nevv York: 
Viking Press, 1971), pp. 269—79. 

9. /ohn C. Lilly, M.D., The Center of the Cyclone: An Autobiography of Inner 
Space (Nevv York: yulian Press, 1972, and Bantam Books, 1973), p. 198. 
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training for charismatic experience is being institutionalized to 
provide opportunities for long-term involvement, attraction of a 
more diverse follovving, and increased numbers of training groups. 
As the training of children of participants is provided for, these 
groups are turning from cult to churchlike social structures. 


PARTICIPATION IN THE HUMAN POTENTIAL MOVEMENT 


The movement is concentrated on the Fast and VVest coasts, and 
the Bay Area is its acknovvledged center. VVithin commuting dis- 
tance of San Francisco there are at least tvventy-five grovvth centers, 
a dozen institutes or universities engaged in research, and hundreds 
of therapists, teachers, and clergy vvho use the techniques and have 
the vievv of human nature espoused by people vvithin the move- 
ment. 

The Association for Humanistic Psychology (5,000 members) has 
its main office in San Francisco and is the professional and research 
arm of the movement./” Founded in 1962, it grevv out of a fournal of 
Humanistic Psuchologyu begun by Maslovv and Anthony Sutich 
several years earlier. Other founders vvere Eric Fromm, Carl 
Rogers, Viktor Franklİ, Rollo May, Vames Bugenthal, and Charlotte 
Buhler, vvho brought a neo-Freudian and existential psychoanalytic 
perspective to the movement. The association vvas one of the first 
organizational manifestations of vhat came to be called the Human 
Potential movement. 

Esalen İnstitute (Big Sur and San Francisco), the best knovvn of 
the grovvth centers, has over tvventy thousand persons in its pro- 
grams each year. Esalen symbolizes the confluence of humanistic 
psychology and Eastern spiritual disciplines, bringing together such 
offerings as encounter, massage, gestalt, T”ai Chi, meditation, 
Psychosynthesis, and Sufi teachings. Esalen Big Sur is character- 
istic of many centers, tucked avvay in the mountains or countryside, 
they offer fresh air, natural food, and communion vvith others, self, 
and nature. The atmosphere resembles a church retreat except that 
people say “om” instead of grace, and less effort is made to keep the 
men”s and vvomer s sleeping quarters separate. Another difference 
is the cost: from $50 to $150 for a vveekend. 


10. Humanistic psychology is the scientific study and applied research of “ those 
capacities and potentialities that have no systematic place either in positivistic or 
behavioristic theory or in classical psychoanalytic theory, e.g., creativity, love, self, 
grovvth, self-actualization, etc., etc.” Severin Peterson, A Catalogue of the VVay 
People Grou (Nevv York: Ballantine Books, 1971), p. 205. 
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Several years ago Esalen enlarged its San Francisco program to 
make the sessions more accessible to an urban and college popula- 
tion and to reduce vveekend costs. Evening İectures are offered at a 
nominal cost. This arrangement is almost identical to several Bay 
Area university extension programs that offer many of the kinds of 
experiences first presented by grovvth centers. Like Esalen, they are 
staffed mainİy by itinerant leaders vvho are paid a percentage of the 
enrollment fee. 

Participation in human-potential groups is not mutually ex- 
clusive. VVhile the disciplines are distinct, they are usually com- 
plementary, and many people enroll in several groups in the same 
period. For instance, one leader of encounter groups vvho has been 
Rolfed and vvho participated in the Arica Training is receiving 
gestalt therapy in exchange for Svvedish massage and Polarity 
therapy." The ease vvith vvhich people /oin and leave groups is 
characteristic of this movement, in contrast to most religious 
movements that claim to provide intense experience. 

Persons vvho identify most strongly vvith the movement are those 
vvhose vocation keeps them in contact vvith these disciplines as 
trainers, therapists, or members of the helping professions. A high 
proportion of group leaders are trained psychologists or therapists. 
Some psyehiatrists are adopting human-potential techniques and 
perspectives—enough to lend a modicum of professional legitimacy 
to many leaders vvho have little formal training or credentials. 

Some of the more prominent leaders vvho have ofFered sessions at 
grovvth centers as vvell as under their ovvn sponsorship are Fritz 
Perls (Gestalt Avvareness Training)”, Alan VVatts (Zen meditation), 
Stanley Keleman (Bioenergetics and neo-Reichian therapy), and 
VVilliam Schutz (encounter). 


NEVV DIRECTIONS: TRANSPERSONAL TRAININGS 


Veterans of encounter generally face up to tvvo facts. First, the in- 
terest in encounter in the Bay Area is not grovving as rapidly as in 
the late sixties. Second, the amount of psychic energy required for 
intense interpersonal encountering tends to leave group facilitators 


11. “Polarity therapy is an intensive pressure point massage system similar in 
both theory and practice to Chinese acupuncture. . . . İts purpose is to realign 
posture and to release blocked energy throughout the body.””" 

12. “Gestalt is a theory and approach to personality integration first developed 
by Fritz and Laura Perls. . . . The goal of the training is to assist the participants to 
utilize excitement and auareness and to develop responsibility. . . . Everyone in 
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“burnt out.” They frequently take up a private therapy practice, 
often in affiliation vvith a grovvth center. An increasing number have 
become leaders in disciplines that have developed into İarge-scale 
organizations, vvhich present an assortment of techniques in dis- 
crete packages, under an incorporated name. Thus, Silva Mind 
Control, T.M., est, Arica, and Psychosynthesis offer a comprehen- 
sive program, vvith distribution through local branches. These 
groups and their offshoots have nearly doubled in size each year 
since 1970. 

This grovvth is the result of using VVestern organizational tech- 
niques to ofFer Asian-inspired disciplines at less cost to more people 
vvith more uniformity and vvith a minimum of delay. For instance, 
in San Francisco, est offers a tvvo-vveekend training at least once a 
month to over tvvo hundred trainees at a cost of $250. The training 
entails a synthesis of many techniques and is based on vvhat resem- 
bles Zen and Taoist assumptions about reality vvhich somehovv are 
successfully translated into plain English and personally experi- 
enced during the sixty-hour training. 

Economies of scale, uniform quality, and minimizing risk are 
organizational advantages of such a package. Seasoned pilgrims 
vvho found the vvay on their ovvn are more critical of these chartered 
trips, the standardization of fees, and the overzealousness of the 
travelers. In the face of protests that neither the experiences nor the 
gurus are authentic, many persons claim to experience states of 
avvareness that have been previously enioyed only by an esoteric 
elite. From 1970 to 1974, tvventy thousand have been involved in 
Arica, thirty thousand vvith esf, nearly a thousand vvith Psycho- 
synthesis.” Transcendental Meditation and Silva Mind Control 
together have involved over a million persons."“ (These tvvo groups 
are on the fringes of the movement in their organizational ex- 


the vvorkshop may vvork simultaneously vvith some avvareness exercise, or in in- 
teraction vvith each other. More traditionally . . . participants İvvill vvork)l in- 
dividually vvith the leader. The starting point for such individual vvork is vvhatever 
is here and novv of most involving concern for the organism: a fantasy or dream, an 
interaction vvith another person, a memory, or a physical posture. ”” 

13. The Arica figures are from “ Facts about Arica Institute, Inc.” (mimeo 1974). 
Tvvo thousand “ graduates” have completed the forty-day training. The 
Psychosynthesis figure is an estimate by an instructor at the Palo Alto head- 
quarters. The est figure is for 1974. 

14. The TM figure vvas 500,000 as of Vanuary 1975 and 100,000 as of 1971. The 
Silva Mind Control figure is 350,000 since 1966, vvith 100,000 in 1974. 
“Transcendental Meditation as taught by Maharishi Mahesh Yogi. . . is practiced 
for a fevv minutes an evening as one sits comfortably vvith eyes closed İltl improves 
clarity of perception, . . . develops creative intelligence, . . . expands avvareness, 
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clusiveness. ) This rapid and continuous grovvth has provided funds 
sufficient for increased services, such as research, follovv-up ac- 
tivities for recent initiates, and vvide dissemination and promotion 
of the techniques for clergy, teachers, and medical professionals at 
less than cost. 


TRANSPERSONAL AVVARENESS 


Transpersonal techniques are used to achieve the sense of realiza- 
tion of Self beyond the everyday self. Put another vvay, they 
facilitate an encounter vvith one”s being. VVhile not many human- 
potential disciplines have transpersonal experience as their primary 
purpose, Psychosynthesis is an approach that explicitly trains for 
these realizations. Roberto Assagioli, the Italian psychiatrist vvho 
designed the discipline, describes the euphoric state of spiritual 
avvakening through the exercises: 


A harmonious inner avvakening is characterized by the sense of ioy and 
mental illumination that brings vvith it insight into the meaning and pur- 
pose of life, it dispells many doubts, offers the solution to many problems, 
and gives a sense of security. At the same time there vvells up a realization 
that life is one, and an outpouring of love flovvs through the avvakening in- 
dividual tovvards his fellovv beings and the vvhole of creation./” 


Such experiences arise vvhen the self is experienced as neither mind 
nor body nor emotional forces. These partial definitions of self are 
replaced by a realization of being an aspect of that vvhich creates all. 
The true Self has no point of vievv other than it creates and is part 
of. A relevant Psychosynthesis exercise takes the direct form of 
repeating in a relaxed state: “1 have a body, but 1 am not my body. 
I have an emotional life, but 1 am not my emotions or my feelings. 1 
have an intellect, but Il am not my intellect. I am 1, a centre of pure 
consciousness . . . of avvareness, vvill and povver. ”/” In est, different 


. insures full development of the individual in a natural vvay.” “After 
meditating, an individual naturally engages in activity more effectively vvithout 
accumulating stress and strain” (from a pamphlet by Student s International 
Meditation Society). The brochure for Silva Mind Control states it is “the science 
of tomorrovv . . . today” for greater “ productivity, problem-solving, habit control, 
memory, health, controlled esp, increased vitality. . . . Students . . . learn in iust 
hours of classroom instruction to function at İovver brain frequencies vvithout the 
use of bio-feedback equipment.” “Silva Mind Control: Alpha-Theta Brainvvave 
Function, ” Institute of Psychorientology, Laredo, Texas, 1972. 

15. Psuchosunthesis: A Manual of Principles and Techniques (Nevv York: Viking 
Press, 1971), p. 46. 

16. Ibid., p. 117. 
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processes are used to attain similar realizations of dis-identification 
vvith the body and mind, and re-identification vvith oneself as 
chooser, being, and source. 

In the transpersonal disciplines, gestalt consciousness serves as a 
platform from vvhich it is possible to explore this “higher” self. In 
gestalt consciousness, vvith the usual stimuli from the body or the 
feelings or the mind put gently at rest, the participants can explore 
physical sensations, emotions, or mental images as outvvard layers of 
a being or true Self situated beyond or above the everyday self. In 
gestalt consciousness training, the participants are told to act “as if” 
they are the chooser. İn transpersonal avvareness the participant ex- 
periences self as source. 

After a peak experience of Self-realization or a glimpse of the be- 
ing, there is usually a euphoria that may last for vveeks. The 
phenomenological description is much the same as that of Guru 
Maharai li devotees after they have received the knovvledge. Attrac- 
tive as this euphoria may seem, the trainers do not value it as an end 
in itself, At its best it serves as an experience on vvhich to dravv the 
inspiration and enthusiasm to serve others. Hovvever, the ideal of 
service is not stressed in transpersonal disciplines, because it is 
assumed that people can serve the needs of others only after they 
have clarified their ovvn. 


TRANSPERSONAL EXPERIENCE AND BELIEF IN GOD 


Many participants in transpersonal disciplines say that the vvord 
God is not meaningful to them. Those vvho do relate to the term 
rarely have an anthropomorphic image in mind. Rather than 
Father, Lord, or Friend, the image is more likely to be “my ground 
of being, my true nature, the ultimate energy. The most common 
image of God is the notion of cosmic energy as a İife force in vvhich 
all partake. Rather than something VVholly Other, it is open and 
accessible. This is the chi of T”ai Chi Ch uan and the ki of Aikido.” 
God is process rather than reification. “Everything is a mani- 
festation of the playfulness of a single divine substance. . . . God is 
immanent, homogenized into the single stuff that makes the 
universe. ""” 


17, “Aikido is a Vapanese art of self-defense vvith the emphasis placed on center- 
ing, harmony and blending. It is presented as physical manifestation of energy and 
spiritual lavvs of the Universe.”” “T”ai chi is an ancient Chinese exercise discipline 
practiced for health, meditation, energy flovv and self-defense.”” 

18. Sam Keen, “Transpersonal Psychology: The Cosmic versus the Rational,” 
Psuchologvy Today, Vuly 1974, pp. 58—59. 
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Others do not experience God as the fullness of things, but have 
an experience of nothing. Sometimes there is a feeling of loss or ini- 
tial terror as the participant comes to sense that “there is nothing 
out there. This nothingness is not necessarily a negative experi- 
ence. It can be a holy void: there may be a sense that only out of 
nothingness is there anything. Thus, nothingness and the inevitable 
eycle of creation and destruction is affirmed and less feared. VVhat- 
ever the image of God, the evidence for this image must be dravvn 
from personal experience. 

Subsequent to experience in groups many expand their interest in 
religious questions and become involved in the /evvish or Christian 
traditions of their upbringing and in Fastern disciplines. Some 
ministers vvill affirm hovv their faith and trust vvas strengthened by 
the self-discovery that came vvith group experience. It is common 
for liberal ministers to İose their resistance to people vvho take 
biblical miracles literally and to be open to the appropriateness of 
life after death. 

The Hindu concept of karma—uncompleted experience accu- 
mulated in this lifetime (and in previous ones)—is vvidely used. This 
“unfinished business” has to be dealt vvith before man s evolution 
tovvard being at one vvith the cosmos continues. Evil is seen as 
man s refusal to take responsibility for vhat he has created. Thus, 
mankind is the author of evil, and to the extent responsibility is not 
assumed, evil abounds. 

Transpersonal experience may also decrease interest in organized 
religion and diminish the use of God language. A psychiatric social 
vvorker said she formerly used terms like God to explain suffering 
and the source of happiness and love. Subsequent to the est train- 
ing, she did not use these terms so often, sensing that she is god in 
her universe and the creator of vvhat she experiences. 


GESTALT CONSCIOUSNESS 


Training for transpersonal experiences involves a level of avvareness 
and a philosophy of life that seems to be common to all human- 
potential groups. I have termed this common state of mind and set 
of assumptions gestalt consciousness. It is both behavioral and 
ideological. It underlies transpersonal experience as vvell as body 
vvork and encounter. As a state of avvareness it is similar to the 
results of Eastern meditation in the vvay perceptions are organized 
and in the techniques used to attain it. Gestalt avvareness is an 
altered vvay of looking at experience vvith the aim of vvitnessing it in 
a more direct, nonevaluative, noncognitive vvay. The techniques are 
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designed to focus attention on an immediate situation in order to 
stay in present time in the present continuum of avvareness. This is 
frequently called staying in the “here and novv” or “present 
centeredness” or “going vvith the flovv.” A cat vvatching a ladybug 
climb a tvvig shovvs a gestalt avvareness. 

Gestalt consciousness is ideological in that those vvho seek it have 
an underlying rationale or explanatory framevvork. These assump- 
tions include a belief in an unexplored potential to control inner 
physiological and emotional states. It is assumed that mind and 
body can be harnessed in the service of developing a feeling of in- 
tegration, vvholeness, and increasing range of expression and com- 
petence for achieving vvhatever people truly vvant. The implication 
is that vvhat humans vvant is to be at one vvith themselves, vvith each 
other, and vvith the cosmos. 

In this ideology, mind and body are seen as positive assets, or at 
least as tabula rasa, in potential service of man s being or true self, 
vvhich is often conceived of in beneficent terms as vvell. The body is 
said to harbor chaotic forces so long as they are repressed, and the 
mind is the source of hubris and self-iustification only so long as it is 
unbalanced in favor of its rational rather than its intuitive mode. 
Humans, therefore, are not victims of their bodies, their emotions, 
or the physical universe. Rather they have the potential to vvork in 
harmony vvith these. A heuristic device is to assume that man has no 
İimits. Even gravity or the necessity of death may be questioned. 
Choice, avvareness, and truth are the building blocks of human- 
potential ideology. There is no choice vvithout avvareness. And there 
is no avvareness vvithout telling the truth. 

Underlying human-potential disciplines is a paradoxical theory of 
change: “Change occurs vvhen one becomes vvhat he is, not vvhen 
he tries to become vvhat he is not.” This orientation tovvard “vvhat 
is, is” differentiates this ideology from mere ” positive thinking.” In 
summayy, these disciplines emphasize values of present centered- 
ness and responsibility for this behavior.?” 

Behaviorallı,, gestalt consciousness is associated vvith relaxation, 
vvith unblocking emotions, vvith feeling, intuition, and nonlinear 
thinking. The descriptions of this state of avvareness are similar to 
accounts of psychedelic drug experiences, and indeed most of the 


19. Arnold Beisser, “The Paradoxical Theory of Change,” in Gestalt Therapy 
Nou: Theory, Techniquss, Applications, ed. Voen Fagan and Irma Lee Shepherd 
(Nevv York: Science and Behavior Books, 1971), pp. 77—80. 

20. lohn Enright, “An Introduction to Gestalt Techniques,” in Gestalt Therapu 
Nou, p. 113. 
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early participants in this movement used drugs and also conducted 
the early research on them. 

The disciplines that train for gestalt consciousness take place in a 
safe supportive setting, to attain a relatively nonevaluative, non- 
yudgmental “experiencing of experience.  Sometimes this is de- 
seribed as emptying the mind, or deautomatizing the selectivity of 
perceptions of everyday consciousness.”l There are many tech- 
niques for narrovving concentration or distracting the mind from its 
usual patterns of thought, such as gazing at a mandala, hypnotic in- 
duction, reciting a mantra (Hari Krishna), asanas (physical postures 
and breathing exercises—3HO ), visualization (est), guided imagery 
(Psychosynthesis), concentrative meditation, or even pressing nerve 
endings in the cranium (Divine Light). Any combination of these 
techniques may be used. Approaches that are physically rigorous or 
painful (tantric yoga as used in 3HO) serve similar purposes, but 
require a more controlled and structured setting as vvell as more 
commitment and preparation than most persons in the human- 
potential groups are vvilling to undergo.”” 

The subiective experience of gestalt consciousness varies enor- 
mousİy from technique to technique, but all have the common goal 
of cultivating an alternative point of vievv as a means to circumvent 
usual investments in old patterns and habitual self-images. This 
consciousness breaks dovvn habitual distinctions betvveen vvhat is 
important and unimportant, betvveen self and other, betvveen right 
and vvrong. The self is momentarily freed to take a different position 
or attitude tovvard experiences, particularly bothersome ones, and 
to transform the meaning of this experience and its reflection on the 
self. 

Usually there is an accompanying release, or a sense of com- 
pleting or making vvhole an experience that vvas formerly experi- 
enced incompletely or unconsciously. 1 call this consciousness 
“ gestalt consciousness, ” rather than ““cosmic consciousness” or 
“ mystical experience” or “ peak experience, ” because it does not 
necessarily involve such strong feelings of being at one vvith the 
vvorld or of the fittingness of all things that other terms impİy. İt is 
often more a gentle “hmm” than an ecstatic “ahal” It is a process 
vvhere aspects of experience that have been disovvned, discounted, 
or evaluated negatively have the opportunity to surface. In the case 


21. Arthur Deikman, ““Deautomatization and the Mystic Experience, ” 
Psuchiatrı 29 (1966). 

22. See Robert Ornstein, The Psuchologu of Consciousness (San Francisco: 
VV:H. Freeman, 1972), chap. 6, for an excellent survey of meditation methods. 
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of a memory, the surfacing allovvs a complete picture to emerge, a 
vvhole picture, a gestalt. This is considered to be integration beyond 
mere insight or cognitive knovvledge of hidden events. Gestalt con- 
sciousness is not so much opening up the closet door to see vvhat 
skeletons are there as it is mentally entering the closet to find out 
that skeletons are familiar friends that vvere once denied. 

As one example of hovv gestalt consciousness facilitates a more 
holistic sense of self, here is an account of a restless, domineering, 
manipulative vvoman, vvho has a dream of vvalking dovvn a crooked 
path in a forest of tall trees. She is asked by her therapist to become 
one of the trees. As she İoses her self-consciousness and “becomes” 
a tree she describes a feeling of being more serene and deeply 
rooted. Taking these feelings into her current life, she experienced 
both the lack of them and the possibility of achieving them. 
İmagining herself to be the crooked path, her eyes filled vvith tears 
as she experienced more intensely the devious crookedness of her 
İife and again the possibility of straightening out a little if she 
chose.? 

Gestalt consciousness shovvs the experiencer that reality is not as 
“hard” as it seems to be. VVhat vvas once a fixation or a historical 
fact becomes very malleable. Follovving on this is the realization 
that reality is personally constructed and reconstructed all the time. 


EXTENT OF PARTICIPATION IN BAY AREA GROUPS 


The Bay Area Nevv Religious Consciousness survey for 1973 (see 
chapter 13) indicates that 17 percent of the Bay Area population 
had participated in an encounter group or similar kind of training, 
such as sensory avvareness, sensitivity training, a T-group, or grovvth 
group. The survey shovvs that group vvork vvith a therapist and sen- 
sitivity training in college and high school account for the most 
İrequent exposure to grovvth groups. Other settings in the order of 
frequency include on-the-iob vocational training, church groups, 
centers such as Synanon and Esalen, and vvomen”s consciousness- 
raising groups. 

The survey reports that persons under thirty had more than dou- 
ble the rate of participation of older persons (29 percent versus 12 
percent). In both age groups more than 75 percent had participated 
in more than one group, more than 80 percent had gone back for a 
third group. Ninety-five percent said they found the group(s) 
“very” or “slightly” helpful: 3 percent found them “slightly harm- 


23. Vohn Enright, “Gestalt Techniques,” p. 121. 
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Ful” and 2 percent, or 3 persons of the 173, found them “very harm- 
ful.” The survey shovvs that the average age is about thirty-five, that 
there are an equal number of men and vvomen, and that they are 
better educated than Bay Area residents vvith the same incomes. 
Politically they are liberal to radical, religiously they are slightly 
less likely than the Bay Area population to go to church, or to have a 
Christian denominational affiliation or a traditional belief in God. 

Some of the life-style characteristics that appear to go along vvith 
participation in human-potential groups are never having married, 
a recent change of address, and a tendeney to ?oin groups and try 
out nevv experiences. Fifty-tvvo percent said they had “experienced 
being “high” on drugs,” and nearly half of these said it had “a 
lasting influence on my life.” Psychotropic drugs are an important 
introduction to the alternative realities con)ured up by these groups 
and to the vision of alternative vvays of living. 


VARIETITES OF ATTRACTION 


A vvide variety of appeals motivate participation in human-potential 
groups: from therapy to thrill seeking, from intensive group ex- 
periences to being centered vvithin oneself, from meeting nevv 
friends to diffusing into cosmic bliss—all vvith an underlying quest 
for direct experience. The movement attracts persons vvho vvould 
rather quiet the chatter in their heads naturally than take tran- 
quilizers, or vvho vvould rather knovv God than believe in him. 

The range of attractions may be seen as social, sensual, thera- 
peutic, as vvell as transpersonal. Often several of these spark an ini- 
tial interest in a group or discipline, and these interests shift vvith 
greater acquaintance vvith the movement and its offerings. For ex- 
ample, Stuart Miller, novv a director of Esalen, describes in his 
autobiography hovv he spent a sabbatical year at Esalen to increase 
his effectiveness in academic group situations and to add to his sex- 
ual provvess.”“ By the end of the year, he had abandoned his career 
and vvas contentedly vvaiting on tables, thereby providing Zen-like 
service to humanity. 


SOCIAL ATTRACTIONS 


Many persons initially ioin a group, particularly an encounter 
group, looking for acquaintances or friends. The desire for human 


24. Stuart Miller, Hot Springs: The True Adventures of the First Nemo York 
leuish Literarı mtellectual in the Human Potential Movement (Nev: York: Viking 
Press, 1971). 
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fellovvship and community increases in contemporary society vvith 
the decline of primary groups İlocated in the extended family, at the 
place of vvork, and in the local church. Persons vvho find themselves 
unvvelcome at social gatherings or on the fringes of many groups 
may be attracted by the encounter group s moral commitment to 
take all its members seriously. 

Persons are also attracted by the opportunity to meet others in a 
direct, honest vvay, unencumbered by the usual social norms. 
Groups generally reverse many of the normal conventions of soci- 
ety, so that race, age, and social status İlose their stratifying and dis- 
tancing povvers. It is testimony to the poverty of everyday life that 
many persons claim that a human-potential group provided their 
first frank exchanges vvith someone of the opposite sex, of another 
ethnic background, or on the other side of the generation gap. 
Sometimes the feelings of love and acceptance engendered in 
groups are povverful enough that participants talk of their group or 
seminar as their “family.” The ethos that persons are to be taken 
seriouslİy, as persons, is aided by the knovvledge that the group vvill 
last only a İittle vvhile and vvill not interact vvith society at İarge, 
vvhere the discrepant social vvorth of the members vvould be accen- 
tuated. 


INTENSIVE GROUP EXPERIENCE 


Human-potential groups seem to satisfy the basic human thirst for 
intensive group experience that is exemplifted in religious gather- 
ings and fraternity initiations. Thomas Oden has pointed out the 
similarity of encounter groups vvith the house meetings of the early 
Methodists and vvith the festivities of Hassidism.?” As an intensive 
group experience, vveekends at grovvth centers shovv many similari- 
ties vvith the Cursillo, vvith the Summer Solstice of the Aquarian na- 
tion, or the traditional church retreat, vvhere renevval and rebirth 
are emphasized. These retreat experiences create a temporary socie- 
ty vvhere the members can try out nevv vvays of relating and nevv 


25. Thomas C. Oden, The Intensioe Group Experience: The Neu Pietism 
(Philadelphia: VVestminster Press, 1972). A book that argues for the use of en- 
counter techniques as part of religious training is Gerald 1. yud and Elisabeth Vud, 
Training in the Art of Loving: The Church and the Human Potential Movement 
(Philadelphia: Pilgrim Press, 1972). Marilyn VVilmot has analyzed a psychotherapy 
group as analogous to a religious community and its therapist as a modern day 
shaman in her Ph.D. dissertation, “Ideology, Leadership, and Follovving: A Study 
of Group Therapy, ” York University, 1973. 
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behaviors. Persons are encouraged by the specialness of the occa- 
sion, by the group support, and by the prompting of the leaders to 
explore nevv patterns of behavior. Groups provide opportunities for 
ovvning up to negative feelings of self and for releasing guilt. This 
process of self-revelation resembles the “opening of the heart” 
sessions in early Methodism, the “ house parties” of Moral Rearma- 
ment in the 1980s, and the “game” in Synanon today. 

In most religious settings the admission of vvrongdoing is tied to 
contrition and the expected promise to mend erroneous vvays. 
Human-potential groups use confession less as a means for social 
control. Some leaders even admonish the contrite not to make 
promises regarding future conduct, for these might simpİy set them 
up to break their vvord. VVrongdoings that might be confessed in a 
short-lived encounter group rarely affect the survival of the group to 
the extent they vvould a live-in community. Human-potential 
groups can therefore afford not to set up ethical proscriptions to 
regulate the selfishness, iealousies, and povver seeking that can 
break up more long-lived communities. 


SENSUAL ATTRACTIONS 


Human-potential groups, especially the body-oriented disciplines, 
provide a dignifted setting for the exploration of sexual and sensual 
feeling. In automated A merica there is an enormous appeal for sim- 
ple physical touching, particularly in an undemanding, sexually 
nonthreatening atmosphere. For example, the atmosphere created 
by a leader of a massage vvorkshop permits people of the same or 
opposite sex to touch vvithout the usual ambivalences tovvard vvhat 
it vvill lead to. The common associations of massage vvith sleazy sex 
seem to vanish vvith the simple expression of vvarmth, affection, and 
sensuality. VVhile the initial attraction of a nude encounter may for 
some people be fantasies of sex orgies, many others are attracted to 
groups because of the possibility of physical expression that is not 
İimited to genital sexuality. Many body disciplines, such as Rolfing 
or Structural Patterning,”” are less oriented tovvard interpersonal 
physicality. Their purpose is to facilitate reacquaintance vvith one”s 
ovun body, making friends vvith it, learning hovv to listen to it so that 
it may be more available as a servant and channel for energy flovv. 


26. “This system, developed by yudith Aston, is based on the premises of Struc- 
tural Integration İRolfingl. Structural Patterning is the use of specific movement 
patterns at each hinge to bring the body tovvard better balance and alignment in 
relation to gravity. ”” 
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THERAPEUTIC ATTRACTIONS 


Some persons ?oin a grovvth group or undertake a discipline in a 
search for assistance in problem solving. They may be encouraged 
by their ovvn therapists to ioin a group. Problems may concern a 
spouse or İover, parents, sexual identity, decisions about vvork, or 
simply general malaise. Human-potential groups may also serve as 
vvay stations vvhere persons may discover vvhether they are in- 
terested in a more explicitly therapeutic setting. 

The range of problems that group participants seek to solve can 
be deseribed on a continuum according to social definitions of 
severity. At one end of the continuum are chronic problems and life 
crises such as marriage dissolution, sexual identity, severe health 
condition, drug addiction, and intense loneliness. Tovvard the mid- 
dle of the continuum are normal, “healthy” neurotics vvho have 
similar problems on a smaller scale. They may have marriages that 
are “OK, but not great.” Although they may not have a drug or an 
alcohol problem, they may chain smoke or depend on coffee for 
alertness or on marifuana for relaxation. Some may feel trapped in 
traditional roles, others may feel they are in a rut of unconventional 
behavior. 

In this middle range are a number of younger enrollees from a 
countercultural background vvho are seeking more discipline and 
order in their lives. They vvant to clarify their values and intentions 
and to accomplish something İasting and tangible. They do not 
vvant to refoin society at the point vvhere they dropped out, they 
seek nevv gurus and models vvho are successful in terms of some of 
their parents” values: clarity of purpose, povver in the marketplace, 
organizational continuity, financial security. Many of the leaders 
mentioned in this volume are sought out for being successful in this 
vvorİd vvithout being of this vvorld. 

Tovvard the other end of the continuum are the successful, those 
vvho have the symbols of success vvithout fully experiencing success. 
At an est guest seminar, VVerner Erhard told the audience that they 
vvere tremendously successful in having the first eleven and three- 
quarters inches of life. He vvent on to say that vvhat vvas often miss- 
ing vvas the last quarter-inch, the satisfaction of fully experiencing 
the success already achieved. People still think there is something 
more, something around the bend, some enlightenment that vill fit 
the pieces of the puzzle together. 

Carl yung nicely characterizes the tvvo ends of this continuum, 
this yardstick of living: 
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To be normal is a splendid ideal for the unsuccessful, for all those vvho have 
not yet found an adaptation. But for the people vvho have far more ability 
than the average, for vvhom it vvas never hard to gain successes and to ac-- 
complish their share of the vvorld”s vvork—for them restriction to the 
normal signiftes the bed of Procrustes, unbearable to boredom, internal 
sterility and hopelessness. As a consequence, there are many people vvho 
become neurotic because they are normal.”” 


Group participants talk in terms of seeking “İfresh experience, ” 
“vvanting to taste the fruits of my life,” or vvanting “a feeling of 
catharsis and a nevv vision. ” At this end of the continuum, concerns 
are as much vvith the meaning of life as vvith specific problems. 
Some may vvonder “VVho am I?” or “Hovv did it all begin?” or 
“VVhy is there vvar and suffering?” This search for the last quarter- 
inch may be characterized as a quest for transpersonal experience. 
People in this movement say that it comes vvhen experiences no 
longer “happen” to them, vvhen they knovv they are the ex- 
periencer. 


TRANSPERSONAL EXPERIENCE AS SHORTCUTS TO POVVER 


The quest for transpersonal experience may also be the search for 
povver vvith ego transcendence. Some vvant to acquire special 
povvers external to the self that can be utilized vvithout the loss of 
ego or surrender of control that accompanies the transpersonal or 
body trainings previously mentioned. For instance, preoccupation 
vvith astral proğection or out-of-the-body experiences may over- 
shadovv an interest in gaining avvareness of being in the body. There 
is a grovving preoccupation vvith controlling inner states as a vvay to 
feel better and to gain influence over obyects and other people. The 
movement serves as a respectable entree into the occult. This 
response to the lure of psychic povver as a means to get a head start 
on İife is an indicator of the feeling of povverlessness in society 
generally. It can also be attributed to the grovving interest in the 
efficaey of biofeedback, psychic healing, and extrasensory percep- 
tion.” 

There appears to be little concern in the movement that paranor- 
mal povvers and spiritual abilities might be used as tools of domina- 
27. Modern Man in Search of a Soul (Nevv York: Harcourt, Brace, 1933), p. 55. 

28. Biofeedback is the electrical amplification of changes in the body (such as 
occur in heartbeat or brain-vvave frequency) and conversion into a light or sound 
so that a person can identify the cues of internal changes as the first step in learn- 


ing to control them. It assumes that the mind is the manager of the body”s func- 
tions, and gains voluntary control over normally unconscious physiological 


112 DONALD STONE 


tion. The general current of optimism about human nature and 
human potential results in the belief that, if there is magic, it must 
be vvhite magic. There may be some basis to this belief. Several 
participants have said that the initial attraction of a movement dis- 
cipline vvas as a shortcut to the domination of life and the manip- 
ulation of others, and that they realized from their subsequent 
involvement that vvhat they vvanted vvas to be more open to life and 
to serve others. 


THE ATTRACTION OF STRUCTURAL FEATURES 
OF THE HUMAN-POTENTIAL GROUPS 


AİI of the various attractions of the movement—making friends, 
sensuality, therapy, occult practices, and spiritual trainings—are 
more directly met by groups and settings outside the movement. 
There are, for example, Sierra Club outings or bars for meeting peo- 
ple, rock climbing and casinos for thrill seeking, modern dance 
classes for body expression, psychotherapists for problem solving, 
and a variety of nevv religious groups for spiritual encounters. The 
follovving features shovv some of the special appeal of the move- 
ment. 

One feature is the İlovv level of commitment required. Grovvth 
group sessions are less expensive than psychoanalysis and faster 
than zazen. In comparison vvith the opera or tithing for a church, 
some human-potential group fees are modest. Most fall in the range 
of $3 (for an evening of Aikido) to $600 (for forty days of Arica 
Training). The more explicitly therapeutic and “complete cure” 
disciplines are costlier. Primal therapy, for example, may cost 
$8,000.2” Participation does not require altering one”s life-style or 
ioining a special community, as in Synanon or 3HO. The movement 
is not ascetic or prudish as are many Eastern religions. There are 
usualİy no total prohibitions against the use of drugs outside the 


processes. Psychic healing is the healing of bodily impediments (and sometimes 
emotional problems) by the force of vvill or the concern of another person, vvho 
assists in the seemingly miraculous and spontaneous healing in a vvay that cannot 
be accounted for by medical science. 

29. “Primal Therapy ... . forces the patient to relive core (Primal) experiences, 
i.e., those moments in infancy and childhood vvhen the patient found reality too 
painful to endure and took refuge in the comfortable half-vvorld of neurosis. One 
of the indications that the re-experiencing of childhood denials has been 
reached—and thus recovery is in sight—is the release by the patient of the blood- 
chilling, terrifying Primal Seream.” From the bookiacket of Arthur Vanov, The 
Primal Scream: Primal Therapıy, the Cure for Neurosis (Nevv York: Dell 
Publishing Co. 1970). 
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group meetings. Discreet and honest sex is usually permissible and 
may even be an important attraction for some people. At present 
the hedonistic quality of the movement gains some moral sanction 
for being based on an ethic of openness and honesty rather than 
puritanical hypocrisy. 

The assumption that authority is based on personal experience 
rather than on a holy text or divinely appointed avatar is attraçtive 
to independence-loving Americans. Formal belief and ritual are 
played dovvn. There are assumptions that persons are expected to 
try out as if they vvere useful or true, but vvhich they are not re- 
quired to accept. 


Perhaps the most important appeal is that human-potential 


groups are not as stigmatizing as are many special-interest groups. 
VVhile it may serve many of the same functions, participation in a 
grovvth group does not entail the same onus as going to a head 
shrinker, or a lonely hearts club, or even a Pentecostal church ser- 
vice. Because of the many motivations for ioining grovvth groups, it 
is more difficult to stereotype and stigmatize the participants. 


IS THIS NEVV RELIGIOUS CONSCIOUSNESS? 


The search for a direct experience of the holy has been a common 
theme for cults and revivals throughout history. Participants in the 
Human Potential movement often lack the historical perspective to 
see that their movement has some precedents. Some of the accounts 
of St. Vohn of the Cross are indistinguishable from the vvritings of 
contemporary pilgrims and mystics in this movement. The tech- 
niques used in the movement are often as old as India. The notion 
of God outside lavv has much in common vvith the underground 
stream of antinomianism that periodically vvells up.? The excite- 
ment about the immanence of a divine force has much in common 
vvith the revivalism of the Great Avvakenings. 

Although there may be historical precedents to experiences 
provided by human-potential groups, there are several distinctive 
aspects of gestalt consciousness. VVhat is probably nevv is the 
authoritative basis of direct experience vvithout necessary reference 
to God or revelation. Many of the participants claim to have a 
greater sense of a cosmic presence or of a higher force after they 
stopped “ believing in” or “beginning vvith” God. Coming from a 


80. See the provocative account by Nathan Adler, The Underground Stream: 
Neu Life Stules and the Antinomüan Personalitu (Nevv York: Harper Torchbooks, 
1972). 
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secular culture vvhere there is little energy left for debating vvhether 
God is dead, the feeling of the transcendent is different. Although 
there is no longer a sense of covenant, there is a sense of immanence 
and that the universe is not capricious. 

There is also a different basis of authority for the relationship 
betvveen trainers and seehers. As children of the age of relativity, a 
significant number refuse to give up their minds totally or per- 
manently to any system, guru, or symbol. VVhile surrender and sub- 
mission are alvvays involved in the search for direct experience, the 
submission is less to an unchanging authority and more to the 
authority of the moment. Reality is taken as a personal construct, 
and as such is manipulable. Reality and authority develop as the 
constructor develops. As lohn Lilly puts it, “Every belief is a limit 
to be examined and transcended.” 

This movement appears to differ from other revitalization 
movements in that its participants seem to suffer more from exis- 
tential uneasiness and the oppression of VVeber s iron cage than 
from the social and economic deprivations that, sociologists have 
claimed, typically motivate persons to ioin nevv religious move- 
ments. 

Throughout history, nevv religious movements have sprung up 
during periods of rapid social change as people grasped for a nevv 
authority that vvould male their dislocated vvorld intelligible and 
indicate hovv they should act. VVhen the authority that guaranteed 
their social status crumbled, a common maneuver has been to 
assume a special status in a religious movement. By ioining a church 
one might become a member of the elect. This creation of a com- 
pensatory status, or the attempt to create moral capital out of scarce 
economic and social resources, is a vvay for those on the fringes of 
society to confer dignity on their İives. 

There seems to be a different nuance of status deprivation vvith 
many seekers of the movement vvho are squarely and securely 
İocated in the modern vvorld and are still not satisfied. They report a 
feeling of being “ofF balance,” not centered vvithin themselves. 
Somehovv the quest of people vvho are functioning vvell, but still 
have a feeling that life could be better, seems less like compensation 
and more like grovvth. In addition to problems, they have “unex- 
plored potential.” 

Significant numbers of participants in the movement have 
backgrounds of affluence and advanced education. Having satisfied 
their basic needs for economic security, sociability, and public 
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recognition, they find themselves trapped in a highly rationalized “” 
and technological society vvhere asceticism has lost its sacred under- 
pinning. The Human Potential movement is one of the arenas 
vvhere they seek a vvay out. 
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Sunanon: The People Business 


RICHARD OFSHE 


Synanon is the name of a string of communities İocated primarily in 
California. These house approximately eighteen hundred individu- 
als vvho lead an alternative life-style in environments virtually free 
of cerime, violence, and the use of drugs and alcohol. Synanon is also 
tvvo analytically distinct social entities that occupy the same 
physical space. İt is first a corporate entity that has no ovvner or 
stockholders in the usual sense and has grovvn from a capital vvorth 
of little more than the cost of the incorporation to an institution that 
controls assets in excess of 15 million dollars, has yearly cash re- 
ceipts of more than 8.5 million dollars, and receives yearly dona- 
tions of goods estimated to be vvorth betvveen three and four times 
the amount of its cash receipts.: The second entity is the com- 
munity—the aggregate of people vvho reside at Synanon, together 
vvith the unusual pattern of social organization that has evolved 
during the transition from a self-help therapeutic community for 
the rehabilitation of narcotic and alecohol addicts, from vvhich 
rehabilitated addicts “ graduated” (returned to the larger society), 
into a social movement that is intended to provide an alternative 
vvay of life for former drug abusers or anyone else vvho vvishes to live 
the style of life developing vvithin Synanon. 

The analytic distinction betvveen the corporate entity and the 
community is important, because the tvvo entities, although certain- 


1. Data on Synanon s economics came from a İlecture by Ron Cook (a regent of 
Synanon and financial director) entitled “Synanon Economics” in a Synanon 
Research University lecture series, 1972. Estimates of the value of goods donated 


to Synanon are based on figures given to me independently by several Synanon 
residents. 
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İy affecting each other, have a good deal of independence. The cor- 
porate entity has a continuity through time that the population of 
the community lacks because of the exceedingly high rate of pop- 
ulation turnover. The founder, Charles Dederich, is probably the 
only remaining member of the original community, he vvas a 
member of the Alcoholics Anonymous offshoot group from vvhich 
Synanon evolved and of the club that preceded the incorporation of 
the Synanon Foundation. It is estimated that from the time of in- 
corporation to the present over fifteen thousand persons have resid- 
ed in Synanon.?” In one study it vvas found that even novv, vvith an 
organized program leading to permanent residence in Synanon, 50 
percent of a group admitted during a four-month period departed 
vvithin the first month of residence and only a third vvere still pres- 
ent after six months. Even for those vvho survive the earİy period of 
high attrition, Synanon s history has alvvays been one of rapid pop- 
ulation change. Of the population in 1972, 61 percent had been in 
residence for longer than one year, 44 percent had survived tvvo 
years, and only 11 percent had been Synanon residents for longer 
than five years. 

A second reason for making this distinction is that all vvealth 
generated by the population of the community accrues to the cor- 
porate entity rather than to the members, and the members do not 
ovvn Synanon, the corporate entity. Synanon Foundation, Incor- 
porated, is a nonprofit corporation vvhich, if it vvere dissolved, vvould 
be required to donate its assets to some other nonprofit corporation 
rather than divide them among Synanon residents. VVith tuvo 
qualifications,“ all profit (here defined as the difference betvveen the 
value of labor and the cost of maintaining a vvorker) from the labor 
of residents of the Synanon community accrues to the corporate en- 
tity. Everyone, except for children and the infirm, vvorks at a full- 
time iob either vvithin Synanon or in the larger society. Aİİ Synanon 
residents receive from the corporation their food, clothing, shelter, 
medical care, education, occupational training, and access to recre- 
ational activities. Residents vvho vvork for the Synanon corporate en- 
tity also receive cash for “vvalking-around money, ” vvhich begins at 


2. From An İnstant Guide to Sunanon, Synanon Nevvs Bureau, Oakland, 
California. 

3. See Edvvard L. Maillet, Report on Research Visit to Sunanon Foundation. 
(For publishing data on titles in the footnotes, see the references at the end of the 
chapter. ) 

4. The qualifications are the salaries paid to residents vvho vvork for Synanon 
(maximum $50 per month) and monies earned by those vvho vvork outside that are 
not contributed to Synanon. 
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$1.50 per vveek and increases in small amounts as their period in 
residence lengthens. Residents of five years or more may be desig- 
nated employees and receive a salary of $50 per month. Residents of 
the community vvho are not former drug abusers and vvho vvork on 
the outside are knovvn as life-stylers. For the goods and services 
enumerated above, they pay a monthiİy fee to the corporation—for 
a single person a minimum of $300 per month, the estimated 
amount required to meet the costs of maintaining a person in 
Synanon. Fees for families are adiusted according to family size. 
Life-stylers are encouraged to donate to the corporation the re- 
mainder of their incomers so that they leave themselves the equiva- 
lent of the $50 monthly employee salary plus special expenses such 
as those connected vvith travel to and from vvork. Life-stylers vvho 
are hired by the corporation (doctors, lavvyers, teachers, draftsmen, 
accountants) assume employee status, vvork vvithin Synanon, and 
receive the $50 monthiİy salary. 

Finally, all povver exercised in the various Synanon facilities rests 
vvith the corporate entity, privilege is unequally distributed vvithin 
the community. The degree of inequality is determined by the cor- 
poration, and the personal prestige of community members is deter- 
mined by position in the corporate structure. Corporate affairs are 
managed by the appointed officials and executives of the corpora- 
tion. The general membership of the community has no formal 
povver over the appointments to corporation positions. Naturally, 
the corporate management is sensitive to community reaction to 
nevv policy decisions, and decisions or programs that meet vvith 
vvidespread disapproval can be reversed. But if the corporation 
management decides that a policy or a nevv rule is significant and 
beneficial for both corporation and community, a great deal of dis- 
satisfaction from the community can be vvithstood. 

In 1968 Synanon formally ceased to be a stopping and rebuilding 
point in an addictÜ s İife and became the point of entry into a nevv 
life-style for both addicts and “squares” (nonaddicts). Corporate 
management had decided that Synanon vvas to become an alter- 
native society and the formerly transient community vvas to be 
conceived and planned for as a permanent population. Certain pro- 
grams vvould be abandoned, planning for expansion of those func- 
tions necessary to handle support of a cradle-to-grave population 
(schooling, occupational training, child care and rearing) vvould be 
undertaken or expanded, and the understanding of the legitimate 
relationship betvveen the corporation and the community vvould be 
changed. Planning for one”s life outside of Synanon became no 
longer acceptable. 
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VVhen Synanon vas a therapeutic community, most nevv arrivals 
left before completion of the program (it took from tvvo-and-a-half 
to four years) and most Synanon residents left vvithin a fevv years. 
The corporation has decided hovvever, to move in a certain direc- 
tion, presumably vvith the expectation that individual attitudes 
tovvard the corporate decision vvill be brought into line through the 
mechanisms of social pressure for conformity to community stan- 
dards, selective İloss of individuals vvith disecrepant attitudes, and 
selective recruitment of individuals vvilling to accept at least the 
idea of a lifetime commitment. At present, hovvever, Synanon is 
characterized by the high turnover rate noted above. 

The range of privilege distribution vvithin the Synanon communi- 
ty is narrovv in comparison vvith the outside community. At the 
lovver end of the scale a person receives a dormitory room, basic 
clothing necessities, adequate food, vvalking-around money, and 
İilmited recreational activities. The upper end of the scale provides 
an individual vvith an apartment or small house, a vehicle for per- 
sonal transportation, higher quality clothing, better food, higher 
salary, and expanded recreational activities. The material differ- 
ences betvveen the most and the least advantaged vvithin the 
Synanon commuhnities are not great, hovvever. The povver to deter- 
mine hovv great the differences vvill be, as vvell as to determine the 
absolute level of affluence, rests vvith the corporate povver structure. 

In Synanon, as in all societies, personal prestige is determined by 
occupational position. Because of unusual characteristics of Syna- 
non society, the specifics of the system are different from the system 
in the larger society. Most Synanon residents vvork for the Synanon 
Foundation, and prestige in the community is therefore primarily a 
function of position in the corporate povver structure rather than of 
evaluation of an individual”s particular occupation. 

To obtain a significant position in the corporate structure, an in- 
dividual must demonstrate sufficient commitment to the corporate 
enterprise to suggest that he vvill remain vvith Synanon. Length of 
residence in Synanon is therefore an important qualification if for 
no other reason than that it demonstrates vvillingness to accept the 
values of the society, to live under the highly authoritarian social 
system that prevalls, and to accept the demands for conformity to 
corporate rules that define life in the community. An individual 
might demonstrate commitment by donating his capital to the 
foundation, by transferring all of his occupational activities to 
Synanon, or by bringing to Synanon skills that permit the corpora- 
tion to undertake nevv activities that are expected to be profitable. 

Residents vvho begin their careers in Synanon as drug addicts or 
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abusers, alcoholics, iuvenile delinquents, or criminals are dis- 
tributed across the entire range of povver positions in Synanon socie- 
ty. Unless they possessed occupational skills vvhen they enter and 
can therefore direct some special activity (for example, construc- 
tion, accounting, auto repair), the opportunity for upvvard mobility 
vvithin the Synanon corporate structure and therefore vvithin the 
Synanon community is through a management position (for exam- 
ple, director of food service or transportation, director of a facility, 
or regent of the corporation). 

Life-stylers as a group are vvell treated in Synanon vvith respect to 
privilege, since they are substantial contributors to the Synanon 
economy. They are somevvhat compromised vvith respect to prestige 
vvithin the system, since they vvork on the outside and therefore are 
not totally involved vvith Synanon society. Life-stylers vvho become 
employees of the foundation are usually professionals or offer some 
skill to the corporation and therefore typically occupy positions that 
are respected vvithin the community. By being “employees, they 
solve the problem of outvvard orientation that tends to compromise 
the status of life-stylers vvho vvork on the outside. 

Upvvard mobility vvithin the corporate structure results in in- 
creased formal privilege vvithin the society as vvell as increased per- 
sonal prestige vvithin the community. Since formal position vvithin 
the corporation is given by appointment, the corporation povver 
structure effectively controls an individual s social position vvithin 
the community. In a very real sense, Synanon is a company tovvn 
vvithout even the rudiments of a government independent of the 
company. 

I have made this distinction betvveen the entity Synanon Founda- 
tion, Incorporated, and the aggregate of individuals and social 
patterns that comprise the Synanon community because it permits 
analysis of Synanor s history, vvhich is the history of the develop- 
ment of the corporation, and analysis of Synanon s function, vvhich 
can be understood in terms of the reasons for and consequences of 
involvement vvith the Synanon community by those individuals 
vvho eycle through the various Synanon facilities. 


THE CORPORATION 


Synanon sometimes describes itself as “the people business.” This 
is, 1 believe, a quite appropriate, if somevvhat eryptic, description of 
the activities of Synanon Foundation, vvhich vvas chartered in 1958 
for the purpose of doing good things for people. Although this is not 


SYNANON: THE PEOPLE BUSİNESS 121 


the language of the organization” s formal charter as a nonprofit cor- 
poration, a charter that defines an organization s legitimate purpose 
as rehabilitating drug- and alcohol-dependent individuals, helping 
character-disordered individuals, and educating people vvould al- 
İlovv all sorts of good vvorks and activities necessary for the perfor- 
mance of these good vvorks, Synanon emerged initially as a business 
that vvas going to rebuild the character of heroin addicts, or at least 
forcefully assist heroin addicts in their ovvn rehabilitation. 

Considered strictly as a business enterprise, Synanon s history 
might be described as follovvs: Synanon Foundation, Incorporated, 
began operating in 1958. It entered the marhketplace by providing a 
service, a program that vvas advertised as leading to a “cure” for 
heroin addiction. At the time Synanon began operation, there ex- 
isted a variety of federal, state, and private programs for the treat- 
ment of drug addicts. These programs all had extremely lovv success 
rates, and they vvere too much alike to permit any iudgment con- 
cerning vvhich type of approach appeared to have potential success. 

Synanon?s program had characteristics that vvere different from 
its competitors in a number of vvays. Since the program vvas com- 
pletely voluntary, it vvas possible to define and treat an addict as 
desiring and vvilling to vvork for his ovvn rehabilitation. Addicts vvere 
made to vvork for their rehabilitation in tvvo vvays: they vvere put to 
vvork around the Synanon house to keep it running, and each par- 
ticipated in everyone else s therapy. 

The arena for therapy is the Synanon game, an aggressive en- 
counter group in vvhich people are told in no uncertain terms vvhat 
is vvrong vvith their behavior and hovv to correct it. The game itself 
focuses on concrete behavior rather than on hypothetical constructs 
and internal dynamics. More than anything, Synanon demanded 
from individuals the continual effForts to live up to the rules under 
vvhich they had freely agreed to live. The experience itself of living 
in Synanon, under its military-like authority system and in its 
family-like atmosphere of concern, must be recognized as part of 
Synanon s therapeutic program. The demand for personal dis- 
cipline vvas made in settings other than iust the game. For example, 
individuals vvho violated Synanon rules vvere given “ haircuts, ” ver- 
bal beatings delivered by administrators and those further along in 
the process of their ovvn rehabilitation. Finally, Synanon had no 
paid or professional staff. Everyone present shared an important 
status characteristic: they vvere all “outsiders.” If participation in 
Synanon did not do an individual any good, vvhether by providing a 
place to go vvhen there vvas novvhere else or by actually helping to 
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end drug dependence, then there vvas no reason for anyone to be 
there and no reason for Synanon to exist. 

Rehabilitation vvas a full-time iob for everyone residing in the 
Synanon community. Although an addict vvas put to vvork as soon as 
he vvas detoxifted, vvork vvas primarily maintenance activity around 
the Synanon house. Since Synanon vvas not a government- or 
foundation-supported enterprise and the addicts had no significant 
personal resources or /obs to generate income, the corporation had 
serious financial problems from the beginning. Because Synanon 
vvas performing a public service, it sought support from the pub- 
lic—in its early days through donations of food from storekeepers, 
used furniture from individuals, and so forth. Essentially, Synanon 
began selling its services to the general public in a manner similar 
to that used by most nonprofit organizations. It vvas attempting to 
perform a service that vvas recognized as valuable by a significant 
segment of the general public and it solicited philanthropic support 
for that activity. 

In the late 1950s and early 1960s Synanon began receiving a 
great deal of publicity because it vvas appearing to have some 
success at producing drug-independent former addicts and vvas also 
provoking a hostile reaction from some segments of the public. This 
vvas nevvsvvorthy, and Synanon received attention from Los Angeles 
television, nevvspapers, Life and Time magazines, state and federal 
government committees concerned vvith drug addiction, and 
professionals concerned vvith drug rehabilitation. The image of 
Synanon that reached the public vvas of a poverty-stricken, coura- 
geous group of individuals vvho vvere freeing themselves from the 
horror of drug addiction through nevv therapeutic techniques and 
self-help. 

In 1959 Synanon moved its socially disreputable and racially in- 
tegrated population from a slum in Ocean Park, California, to a 
three-story former National Guard Armory in Santa Monica. This 
set ofF a furor in this middle-class, conservative city, and the fight 
that ensued involved hysterical attacks on Synanon by ultraconser- 
vative elements, the use of minor violations of the building code in 
an attempt to drive Synanon from Santa Monica, and an attempt to 
define Synanon as a hospital and therefore in violation of zoning 
lavv. Dederich vvas sent to iail for tvventy-five days for a zoning 
violation, and Synanor”s visibility increased. To the neutral or 
positively inclined elements of the general public, these attacks cast 
Synanon into the position of a target of the forces of unreasoning 
preyudice. Synanon vvas a group of outcasts in the process of re- 


SYNANON: THE PEOPLE BUSINESS 123 


forming themselves, vvho vvere being attacked by rich and povverful 
opponents capable of bending local government to their vvills. 

In its early days, Synanon established a public image that allovved 
it to solicit support successfully from the general public. It devel- 
oped a practice called “ hustling, ” vvhich vvas the solicitation of do- 
nations from private individuals and corporations. Since Synanon 
vvas a nonprofit corporation, donations of cash vvere tax deductible 
at full dollar value: and until the tax lavvs vvere changed in 1969 
companies that donated goods to Synanon could deduct the selling 
price of an item rather than the cost. In Synanon, hustling has 
become a vvell-developed speciality. From the practice of getting 
day-old sandvviches, bread, aging fruit and vegetables, and other 
discards from local merchants and the general public, it has 
developed into a full-time operation for a segment of Synanon”s 
population. Hustlers are usually former addicts vvith long histories 
of heavy drug use, living proof of Synanon”s good vvorks. Goods 
from hustling have been estimated to have a value of about three to 
four times the corporation s cash income. Given a cash income of 
3.5 million dollars in 1972, hustling vvould have produced goods 
having a value of betvveen 10.5 and 13.5 million dollars. Hustling 
means more novv than making the rounds of local merchants. 
Hustlers produce nearly all of the goods that are consumed by the 
community in its day-to-day operation and seek to supply vvhatever 
is needed for special proyects (for example, construction materials, 
computers, heavy equipment of different sorts, and cattle for 
Synanon?s ranching operations). Hustlers routinely travel around 
the country in search of special commodities as vvell as to increase 
their territory. 

Synanon Industries vvas inaugurated in 1965. This is the division 
of corporate Synanon that conducts its various business ventures. 
Synanon Industries has operated gasoline stations in California and 
developed the second largest distributing business in the country of 
volume-advertising gift items (imprinted pens, key rings, and so 
forth). Since at present Synanon Industries operates only one gas- 
oline station, nearly all of its revenue is generated through the 
advertising specialty business. In 1972 Synanon Industries had 
gross sales of approximately 4 million dollars, and net income from 
its operations amounted to approximately 1.8 million dollars. 

The products and services of Synanon Industries are sold to the 
general public in the normal fashion and are clearly identifted as be- 
ing a part of Synanon, the drug-addict, self-help, rehabilitation 
program. Industry salesmen, like those in the hustling operations, 
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are usually former addicts, vvho can point out to a potential 
customer the benefits they have received from Synanon and hovv 
doing business vvith Synanon supports these sorts of activities. 

Synanon”s primary “ people business” vvas and still is the re- 
building of drug addicts and abusers. In its earliest days Synanon”s 
addict population vvas made up almost entirely of adults vvith long 
histories of heroin addiction. Over the years, the population has 
changed in composition to the point vvhere its “dope fiend” (Syna- 
non s classification for anyone vvho enters for a drug-related reason) 
population is on the average young and has a relatively short (com- 
pared vvith the early days) history of drug use vvith a variety of 
drugs, including heroin. The average age of a Synanon resident is 
betvveen tvventy-tvvo and tvventy-three: the average age of entering 
dope fiends may be somevvhat İovver. 

Synanon, as a corporate entity, derives little income directly from 
its vvork vvith dope fiends. In 1972 it received from nevvcomers a 
total of $30,000 and took in over a thousand nevv residents. Synanon 
also receives payments from county and state funds (largely from 
the state of Michigan) in the amount of $13 per day for iuvenile 
residents of Synanon. This amounted to $71,000 in 1972. The total 
cash coming to Synanon as a direct consequence of its rehabilitation 
vvork vvith drug abusers vvas $101,000, or about 8 percent of its cash 
income in 1972. 

Synanon, as a corporate entity, is able to generate a great deal of 
income in the form of cash and goods received as an indirect con- 
sequence of its dope fiend business. This fact together vvith its 
historical starting point accounts for Synanon s choice of a public 
image. Like every corporate entity, Synanon manages its public im- 
age. Since Synanon depends so heavily on its image for survival 
(maintaining its tax-exempt status, solicitation of donations, and 
appeals to concerns about social vvelfare as an element in its sales 
activities), it is especially concerned about its public self. The public 
self that corporate Synanon most frequently presents of the 
Synanon community is based on those activities that present it as a 
rehabilitation business. 

The dope fiend business serves as the foundation on vvhich 
Synanon has built and from vvhich it has expanded. Synanon $ ex- 
pansion in its fifteen years of existence has taken it from a single 
storefront operation in southern California to a complex of five sub- 
stantial facilities in California, including ranches, apartment build- 
ings, a former beachfront club in Santa Monica, an eleven-story 
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former athletic club in Oakland, and a large former paint factory in 
San Francisco. Synanon also operates a facility in Detroit and one in 
Nevv York City. Using standard notions of corporate grovvth, 
Synanon has demonstrated steady development in terms of its net 
vvorth, assets controlled, and volume of business in its basic support 
activities of hustling and specialty-item sales. This corporate expan- 
sion is matched by an expansion of the activity that originally iusti- 
Hed Synanon s existence. There is a steady stream of drug abusers 
initiating contact vvith Synanon and experiencing its variety of 
therapy for differing lengths of time. 

In the middle 1960s Synanon diversifted the services it ofFered to 
the public and created vhat are called game clubs in each of 
Synanon s urban facilities. By ioining one of Synanon”?s game clubs 
a nonresident could play Synanon games and participate in many of 
the other activities that define life in a Synanon house. In these 
game clubs Synanon offered its services to that segment of the 
general public that vvas not drug dependent. The service vvas 
similar in intent to services offered by individuals or organizations 
that conducted encounter or sensitivity training groups. Synanon s 
first basic diversification engaged it in vvhat has come to be knovvn 
as the human-grovvth or human-potential movement. 

Synanon vvas able to use its visibility (based on its involvement 
vvith drug abusers) as the basis for starting its nevv business. In addi- 
tion to seeking donations from the general public Synanon has 
alvvays attempted to involve members of the public in its activities, 
in the form of open houses every Saturday evening, vvhere those 
vvho vvere curious about Synanon $ activities could see for them- 
selves something of life in a Synanon house and meet its residents. 
The open houses served as a point of contact betvveen “dope fiends” 
and “squares” and betvveen corporate Synanon and the public that 
supported it. During its early years Synanon received considerable 
publicity, the Synanon game vvas knovvn to be a form of encounter 
group to a substantial segment of the public, and Synanon had a 
large number of residents vvith considerable experience at playing 
the Synanon game. To enter the human-potential-movement busi- 
ness, Synanon had only to advertise the fact that the general public 
could play Synanon games by ioining a Synanon game club. 
During the mid-sixties vvhen Synanon entered the encounter busi- 
ness, California vvas a hothouse for nevv varieties of encounter 
groups. Unlike orthodox psychotherapy, vvhich vvas still fashionable 
but vvhich carried the stigma of illness or of an inability to cope, 
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encounter-group ideology focused on the idea of movement tovvard 
perfection. Encounter groups provided grovvth experiences rather 
than treatment for problems. 

Prior to launching its human-potential business, Synanon had 
served a clientele that vvas outside the mainstream of acceptable 
middle-class existence in America, since the most significant social 
characteristic of those vvho arrived at Synanon s door vvas their drug 
addiction. The human-potential movement appealed to a basically 
middle-class market. 

Synanor”s version of an encounter-group business vvas markedlİy 
different from its competition. Synanon s therapeutic ideology 
focuses on behavior rather than underlying cognitive structure and 
demands change in behavior from the very beginning. Therefore, 
participation in Synanon s game club meant participation in 
Synanon İife. 1 vvould characterize Synanon s therapeutic or grovvth 
ideology as one vvhich postulates that an individual is highly 
responsive to his social environment and that in a controlled (that is, 
designed) environment the habits that define a life pattern can be 
changed by careful reinforcement and structured experiences. In 
this sense, Synanon s techniques are highly behavioristic in that 
attention is paid to overt behavior, and it is overt behavior that is 
modifted. Synanon therapeutic ideology also includes the postulate 
that cognitive structures consistent vvith the facts of behavior even- 
tually develop.? Therefore, it is possible to change self-image and 
value preferences if an individual can be induced to behave in a 
manner consistent vvith the desired values. Individuals vvho ioined 
Synanon game clubs, therefore, found themselves participating in a 
therapeutic experience significantly different from that offered by 
other human-grovvth businesses, since they vvere encouraged to 
identify vvith and become involved in the Synanon İife-style. From 
Synanon s perspective this identification and involvement vvas es- 
sential in order to benefit from contact vvith Synanon. 

Synanon”s human-potential business vvas organized in a fashion 
different from its dope fiend business, vvhere treatment costs vvere 
paid by the general public largely through donation and patronage 
of Synanon s commercial operations. Here, the clients themselves 
paid the corporation for its services. The exchange relation, like the 


Ə, A more complete discussion of Synanon ideology may be found later in this 
chapter. For a discussion of the techniques used to produce change, see Ofshe et 
al,, “Social Structure and Commitment to Synanon.” For a somevvhat different 
perspective on Synanon s therapeutic ideology, see Steven Simon, “The Synanon 
Game. ” 


SYNANON: THE PEOPLE BUSINESS 127 


therapy itself, vvas different from the typical fee-for-service arrange- 
ment in other human-potential businesses. For example, dues for 
membership in a Synanon game club have varied over the years 
from a high of ten to tvventy dollars a month to a İovv of a penny a 
month. Synanon s game clubs have alvvays been a bargain in the 
human-grovvth market. 

The encounter-group business benefits the corporation in at least 
four vvays: cash, services, public relations, and recruitment of game 
players into life-styler status. Since Synanon”s therapeutic ex- 
perience necessitates involvement vvith Synanon?”s good vvorks mis- 
sion and its problems, game players are induced to make cash 
donations to Synanon commensurate vvith their ability to pay. 
Because the token formal fee for membership in a game club is lovv 
and the maifority of middle-class game players can afford to make 
larger donations, and because Synanon is alvvays in need of ad- 
ditional funds to expand in order to serve more people, the game 
players frequently find themselves vulnerable to suggestions that 
they increase their donations. In 1972 Synanon received ap- 
proximately 7 percent of its cash income from game players. This 
amounted to approximately $237,000. 

Corporate Synanon benefits from its involvement vvith game 
players through the donation of the game players” services. The 
middle-class game-player population provides a talent pool that in- 
cludes doctors, lavvyers, dentists, and architects, for example, all of 
vvhom are able to donate valuable necessary services. Synanon”s 
physical-plant expansion program frequently involves the donation 
or purchase of a run-dovvn property that can be dramatically im- 
proved vvith a substantial investment of skilled labor, a demand that 
can be partially satisfied through labor donations by game players. 

The admission of nonresidents into closer involvement vvith 
Synanon s life-style has resulted in a large number of people vvith 
first-hand experience vvith the organization, hence a more realistic 
picture of its goals and activities than they are likely to obtain 
through media exposure to Synanon s activities. Anyone vvho had 
had contact vvith Synanon for even a fevv months could not fail to 
recognize the humanitarian content of Synanon s value system and 
the manifest good vvorks performed by the organization, even if 
they did not find it beneficial for themselves or vvere repelled by 
other aspects of the organization. 

Finally, the game clubs serve as a filter through vvhich potential 
life-stylers pass before they decide to move into Synanor s alter- 
native society. In 1968 the program leading to the graduation of 


128 RICHARD OFSHE 


former drug addicts from Synanon vvas abandoned, and Synanon 
embarked on the task of establishing an alternative society that vvas 
to be capable of housing a person from the cradle to the grave. The 
alternative society vvas to be open to anyone vvho vvished to adopt 
the Synanon life-style. The corporation undertook to create a model 
society that vvas to experiment vvith nevv forms of social and in- 
terpersonal organization as an extension of the therapeutic activities 
it had engaged in throughout its history. For those vvho chose 
residence, the benefits vvere participation in this social experiment 
and complete involvement in Synanon?”s therapeutic human- 
grovvth-oriented social structure. 

“Squares” vvho are personally attracted to Synanon and its ex- 
periment in communal living constitute an important segment of 
Synanon s population. As relatively successful members of the 
larger society vvho see Synanor”s life-style as preferable to those in 
the outside society, they confirm the validity of insiders com- 
mitments. They also provide a talent pool that enables Synanon to 
develop those services that a socially independent society must be 
able to provide for its members. Any community that seeks to 
provide for its population a relatively complete range of essential 
social services must be able to operate schools, provide health care, 
conduct its internal economic operations, and oversee economic 
and legal relations vvith the outside vvorld. Life-stylers bring to 
Synanon training and experience vvhich Synanon as a separate 
society is not presently able to provide. For example, of ap- 
proximately eighteen hundred residents in the various Synanon 
communities, eight are physicians, vvho can easily provide basic 
medical care for Synanon”s population, and since those vvho are 
“employees” of Synanon are paid only the $50 per month max- 
imum salary, it is economically feasible to attempt innovations in 
the organization of medical care. 

Life-stylers vvho do not bring to the organization scarce talents or 
training continue to vvork in the larger society and pay Synanon a 
fee fudged equal to the amount necessary to maintain an individual 
in the community. In this vvay Synanorn”s nonprofit corporate status 
is not endangered. Most life-stylers contribute to Synanon a sub- 
stantial proportion of their incomes in addition to the fee they pay 
for residence. In 1972 it vvas estimated that approximately 17 per- 
cent of Synanon”s population consisted of adult squares. In 1972 
Synanon derived approximately 37 percent of its cash income from 
residents vvho vvorked on the outside. This amounted to about 
$1,300,000. 
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THE COMMUNITY 

The residents of the various Synanon facilities at any point in time, 
together vvith the patterns of social organization that structure their 
İives, constitute the Synanon community. The style of life in Syna- 
non is noticeably different from the pattern of life lived by 
Americans of any social class. The most obvious formal differences 
betvveen the Synanon İife-style and that of the society from vvhieh it 
emerged involve rules regulating the use of stimulants and norms 
governing interpersonal hostility and cooperation. Alcohol and all 
recreational drugs are prohibited, as is all physical violence and 
threats of violence—hostile exchanges betvveen residents are 
banned vvith special exceptions. Although traditional forms of 
politeness are carefully observed, traditional norms of privacy do 
not hold, and inquiry is permitted into any aspect of one s life. 
Social life is organized around the collective use of facilities: meals 
are served in dining halls, social intercourse is conducted in public 
rooms: many residents live in dormitories or share apartments, 
though married couples usually have private sleeping quarters and 
unmarried couples seeking privacy are given temporary use of guest 
rooms, even children live in dormitories, rather than vvith their 
parents. 

Life in a Synanon house is characterized by a pleasant feeling of 
comfort and ease, vvith a variety of activities in the public rooms, 
vvith people moving from one group to another and appearing to 
knovv and to have something to say to members of virtually any 
group that has formed for the moment. The norms of life in a 
Synanon house are structured to produce an atmosphere in vvhich 
anyone is vvelcome to ioin almost any group. Outside visitors and 
visitors from another Synanon house are made to feel vvelcome, and 
efforts are made to include them in the activities. “Family-like at- 
mosphere” fairly describes the feeling one gets from observing and 
participating in life in a Synanon house. 

The social structure that produces this atmosphere is consciously 
designed, and considerable effort is made to maintain this ex- 
ceedingly pleasant ambience of Synanon facilities. For example, 
Synanon facilities are small (the largest houses about five hundred), 
most people both live and vvork vvithin the facility, and individuals 
periodically rotate from one facility to another. Most, therefore, 
have friends spread throughout the various facilities. The unique 
factor in Synanon is that all participants interact vvith one another 
in Synanon games and therefore come to knovv about one another s 
İlves in an intimate vvay. 
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In general, life is oriented invvard. There is a recognized norm 
(the rule of containment) that energy is to be invested vvithin the 
community rather than directed outvvard. The tendency is to invite 
outsiders to come to visit a resident in Synanon rather than for the 
resident to visit on the outside, friendships vvith persons vvho are not 
in some vvay involved vvith Synanon are discouraged, as are ac- 
tivities that cannot be conducted vvithin Synanon and vvith other 
Synanon residents. The policy is to invest one ”s energy in Synanon 
activities and in Synanon people. 

Synanon facilities support a variety of internal community ac- 
tivities and forms of entertainment for residents: a public library 
system, television, collections of phonograph and tape recordings of 
music available in public rooms, and periodic nevv film releases 
shovvn at the various facilities. Most of the facilities host Saturday 
night parties and other activities open to the public. As one might 
expect in a small socially isolated community, interest groups form 
to pursue various crafts, and study groups form around issues of 
common interest. There is alvvays some building profect under vvay 
or some special profect for vvhich there is insufficient labor available 
from the occupational labor pool of the community: hence, there 
are calls for volunteer labor to help transform some part of the en- 
vironment and make some aspect of life more pleasant. This gives a 
Synanon house something of a pioneer feeling. 

The mağor behavioral dividing line in Synanon is betvveen vvhat is 
called “in the game” and “out of the game.” Outside of the game, 
“on the floor” in Synanon argot, one is expected to be the model of 
a relaxed, friendly, pleasant, helpful person vvho is happy in his 
vvork, on the best of terms vvith everyone, and satisfied vvith the vvay 
others are conducting themselves. One is to act as if life is exactly as 
pleasant as it appears to the casual visitor. This is the ideal to vvhich 
members of the community aspire. In the game, hovvever, one can 
reveal vvhatever feelings and attitudes are being suppressed “on the 
Hoor.” In the game it is not only acceptable to criticize the mistakes 
and stupidities of others or to reveal one”s negative reactions to 
someone else s behavior, it is the purpose of the game. The game is 
the arena in vvhich strong emotions are displayed, individuals learn 
hovv others react to their behavior, and demands are made to cor- 
rect errors. 

The subiect matter that can be brought up in a game is iin no vvay 
restricted, and games are used to address any interpersonal or 
organizational problems vvithin the community. This includes such 
diverse matters as conflicts among members of departments and 
vvork groups vvithin the organization, marital problems, developing 
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a consensus about the norms of Synanon society, and leading in- 
dividuals to refect undesirable aspects of their past behavior and to 
accept the values consistent vvith their nevv behavior patterns. 

The basic Synanon game is an encounter group vvith from ten to 
fifteen participants. Games have an aggressive tone, since they 
usually proceed on the basis of indictments in vvhich one participant 
points out the defect, transgression, or error of another. The norms 
of the game call for the group to support the indictment, and unless 
the indicted individual can quickly fend off the attack, he finds 
himself opposed by the entire group vvith various members adding 
their observations in support of the original charge. One class of in- 
dictment involves some problem betvveen tvvo or more individuals 
in vvhich diffliculties in their interaction are surfaced and solutions 
are sought. Since the subyiect matter of an indictment is overt 
behavior, the tvvo contending parties talk about those aspects of 
each other s behavior that are causing problems, and the group acts 
as fudge, vvith various members offering evidence in support of 
charges and offTering possible solutions. Solutions usually involve 
argument by one or both of the parties to modify the problematic 
behaviors. 

The second class of indictment involves violation of Synanon 
norms. This sort of indictment has the status of offense against the 
community and produces strong emotional reactions. Violations of 
Synanon norms. are especially significant for tvvo reasons. First, 
Synanon is attempting to construct a social system different from 
the one residents left and from vvhich they bring habits that are in 
discrepancy vvith the habits Synanon seeks to establish vvithin its 
boundaries. The differences betvveen life vvithin Synanon and life 
on the outside are not regarded as arbitrary differences in Synanon s 
value system. The differences are strongly preferred to the norms of 
behavior on the outside. Second, from Synanon s point of vievv, 
changing a character-disordered or drug-addicted or neurotic in- 
dividual”s behavior means changing his basic pattern of life. 
Synanon seelks to rebuild persons, and acceptance of the normative 
system under vvhich Synanon residents live is essential in producing 
the changes that are sought." 

The Synanon game, together vvith its variants,” and the vvay in 


6. For extensive discussions of the Synanon game and its relation to behavior 
change, see Simon, “The Synanon Game”, Ofshe et al., “Social Structure and 
Commitment to Synanon.” 

7. Variants on Synanon games include stevvs, dissipations, hi-frequency games, 
and various games that take more than three hours. Each variant has some dis- 
tinguishing characteristic, such as the setting (vvith or vvithout a gallery) or a 
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vvhich the game is integrated into the routine of Synanon life make 
up the distinguishing characteristic of Synanon social organization. 
Game interaction consumes a considerable number of hours of each 
resident s time per month. Steven Simon estimates that a typical 
Synanon resident participates in three or four three-hour games per 
vveek to fulfill a mandatory game requirement. Synanon residents 
vvill also play in a variety of noncompulsory games, vvhich serve asa 
common form of entertainment and social activity in Synanon.?” 
Social games difFer from compulsory games only vvith respect to the 
duration of the game and the composition of the group of players. 
Games may be organized vvithin friendship groups, for married 
couples, for parents and children, and so forth. Insofar as the 
Synanon game is considered a therapeutic experience, it is clear 
that Synanon residents participate in a social system in vvhich one of 
the maior sanctioned activities is the promotion of therapy and 
grovvth. According to Simon, the residents of the various Synanon 
communities fall into three classes vvith respect to expected conse- 
quences of involvement vvith Synanon and reasons for being in 
residence. He distinguishes among these three types of residents as 
follovvs: “(1) the character disordered or anomic personality, (2) the 
antinomian or hippie-character type, and (3) the square or normally 
deficiency-motivated personality” (p. 290). 

Simon s three categories correspond to (1) adults vvith long 
histories of drug addiction and criminal activities, (2) young adulits, 
dropouts vvith a history of drug use including psychedelics, speed, 
and heroin, and (3) “squares” vvho have no serious histories of drug 
use but can be termed “ the “average person, the “basic neurotic, or 
the “adiusted American ” (p. 294). 

Given the typology of character disorders and personality defi- 
ciencies into vvhich Simon categorizes Synanon s population, it is 
reasonable to infer that the main motivation for coming to Synanon 
for all segments of the community s population is egocentric in that 
they seek personal change vvhich they vievv as desirable. Hovvever, 
many current Synanon residents vvere initially motivated partly by 
pressure from parents, or by a choice betvveen Synanon and com- 
mitment to some other drug-treatment program or a iail sentence, 
by a desire to live in an environment that oflers the family at- 
mosphere found in Synanon houses, by a desire to become involved 
in an alternative life-style intended to be a prototype for finding 


device to bring together from distant Synanon communities people vvho coor- 
dinate the activities of the corporation. The basic interactive techniques are 
similar, hovvever, to the standard Synanon game. 

8. Simon, “The Synanon Game,” pp. 78, 74. 
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solutions to maior social problems, or by a desire to raise children in 
the sort of environment Synanon offers. 

One of the reasons for distinguishing betvveen corporate Synanon 
and community Synanon is that the corporation has had a con- 
tinuous existence, vvhile the community is characterized by a high 
rate of population turnover. Despite the fact that in 1968 Synanon 
ended its formal program of ex-addict graduation and presently 
operates no programs that lead directly to reintegration vvith the 
İarger society, data collected in 1972 reveals that only 44 percent of 
Synanon $ population had been in residence for longer than tvvo 
years and only 11 percent had residence histories of five years or 
İonger. Hovvever, these figures are only for residents and do not 
report mean length of involvement for “square” game players. The 
undisputable point about Synanon s demography is that neariİy all 
the individuals vvho initiate contact vvith the organization spend 
relatively short (as measured against an expectation of a lifetime 
commitment) periods of time involved vvith it, and a small number 
of individuals appear to become psychologically committed enough 
to the organizations and its good-vvorks program to integrate their 
occupational and social lives vvith it and become committed to the 
corporate enterprise. The division betvveen the apparently perma- 
nent and transient populations of Synanon corresponds to the divi- 
sion betvveen that segment of the community vvhich manages the 
corporation and directs Synanon s activities and that segment of the 
population vvhich is simultaneously the staff of the corporation and 
the clientele for its good-vvorks activities. 

To understand further the nature of the relationship betvveen cor- 
porate Synanon and the community, it is useful to focus on the 
difference betvveen those Synanon residents vvho can be concep- 
tualized as having a relatively short-term, instrumental relation 
vvith the organization and those residents vvho identify strongly 
vvith its mission and fill the executive and decision-making positions 
vvithin the corporate structure. The vast maiority of those vvho have 
had contact vvith Synanon vvould fall into the former category. Of 
those vvho have ever had contact vvith Synanon, relatively fevv have 
chosen to remain in residence on a semipermanent basis. Of the 
community s eighteen hundred residents in 1972, less than tvvo 
hundred had residence histories of longer than five years. The pic- 
ture is of a proportionally small core of persons vvho have careers 
tied to the conduct of Synanon s people business and good vvorks, 
and a proportionally large segment of the population that eventual- 
İy chooses to terminate its relationship vvith the Synanon corpora- 
tion and the community. 
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There is no available scientific evidence about the consequences 
of temporary participation in Synanorn”s social and therapeutic en- 
vironment. There are no data available, so far as 1 knovv, concerning 
the proportion of former Synanon residents vvho return to drug use 
or return to their former patterns of “neurotic, deficieney motivat- 
ed” behavior. It is clear that individuals do undergo substantial 
change:in their behavior vvhile in residence in Synanon or vvhile a 
game-club member vvith substantial involvement vvith the Synanon 
community. Drug users stop using drugs, and diflicult people are 
likely to become more pleasant to get along vvith. If someone stays 
in residence or in contact vvith Synanon, he has no choice but to 
make changes of these sorts. To vvhat extent these modifications in 
behavior are sustained outside of the Synanon environment cannot 
be ansvvered vvithout obiective evidence. 

During the year that 1 vvas a participant-observer at Synanon, 1 
met numerous individuals in the Bay Area vvho are either former 
Synanon residents or former game-club players. 1 found that those 
vvho had lengthy involvement vvith the organization felt that their 
relationship vvith Synanon vvas valüable to them. The reason for 
leaving usually revolved around a conflict betvveen the demands of 
the organization for strict conformity to its rules and the desires of 
the individuals to conduct any aspects of their lives differently. 
Conflicts vvere usually not about mafor issues, but rather over norms 
vvhich considered separately vvould have to be classifted as minor, or 
matters such as the degree to vvhich a game player had integrated 
his life into Synanon”s structure. It seems to me that 1 vvas being 
told, “T came to Synanon to accomplish something and needed 
help. I vvas therefore: vvilling to do as 1 vvas told. As TI gained con- 
fidence in my ability to do vvhat 1 had previously doubted 1 could 
accomplish, 1 savv less and less reason to continue to accept all 
aspects of Synanon s social system. ” 

VVhat 1 vvas hearing made sense given vvhat 1 see to be the nature 
of Synanon s system for producing behavior change and resocializa- 
tion. The philosophical principles on vvhich Synanon s value system 
is based rest on traditional American notions of individual respon- 
sibility for action, the idea of finding vvithin oneself the strength to 
control one” s life, and the faith that one can, in some mystical vvay, 
look vvithin oneself and knovv vvhat is right. The tvvo vvriters vvho ex- 
press these ideas and are used as references for Synanon”s ideology 
are Ralph VValdo Emerson and Abraham Maslovv. Emerson for- 
mulates these ideas in a semimydstical fashion, vvith reference to 
God-given knovvledge and the need for individuals to find truth 
vvithin themselves and to act on the basis of that truth. Maslovv 
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vvrites of the self-actualized individual, vvho happens to possess the 
same general characteristics as the person Emerson sees. Although 
Maslovv uses the vocabulary of modern psychology and Emerson 
the vocabulary and conceptual system of early American Puritan- 
ism, they both represent American traditions of individualism. To 
become more like the sort of inner-directed individual vvritten 
about by Emerson and Maslovv is the philosophical goal tovvard 
vvhich Synanon residents are to direct themselves. 

Synanon s operating system for producing this sort of individual 
is demanding and forces an individual into a position in vvhich his 
actions are knovvn to the public, and he must either successfully de- 
fend himself or change his behavior. Throughout Synanon s history 
the organization has been attacked for being authoritarian and 
demanding nearly absolute conformity from its residents. It seems 
to me that the core of Synanon s therapeutic system is precisely the 
fact that absolute demands are made on the individual. In con- 
sidering Synanon”s authoritarianism vve must not lose sight of the 
substance of vhat is demanded. The demands are, in the main, for 
adherence to the highest principles of honesty, refection of behavior 
regarded as undesirable by those undergoing change and by the 
society in general, and pursuit of perfection. Synanon offers a İife- 
organization system intended to produce certain sorts of changes in 
individuals. Like most systems of resocialization, it demands con- 
formity to the rules of the system. Unlike most therapeutic systems, 
Synanon offers a totally structured environment intended to sup- 
port the change it demands. Resident-clients of Synanon are subiect 
to demands for strict behavioral conformity to the rules of Synanon 
communities and for assent to philosophical arguments that 
strength comes from vvithin them. İInsofar as the system is success- 
ful, it results in persons vvho modify their observable behavior in 
socially acceptable vvays and come to believe that they are in con- 
trol of their actions and able to govern themselves. 

That there is some essential contradiction betvveen an authori- 
tarian system of social control and a philosophical belief system that 
stresses individual responsibility is vvhat 1 seem to hear from those 
vvho vvere at one point involved in Synanon. One might interpret 
their mixed feelings and decision to leave Synanon as the result of a 
grovving belief in their abilities to control themselves, coupled vvith 
involvement in a system that does not readily provide opportunities 
to exercise that control. The only vvay to exercise control vvithin 
Synanon is to become part of the core population that manages the 
community. If one has status in the community, one is able to par- 
ticipate in the decisions that organize life at Synanon. The only vvay 
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to attain status in the community is to demonstrate that one is com- 
mitted to the good-vvorks mission of the organization and is not part 
of the population vvith a short-term, instrumental relation vvith 
Synanon. 


POSTSCRIPT 


Although vhat I have vvritten to this point may contain errors of 
fact and of interpretation, it represents a conscious effort to carry 
out the craft of sociological analysis. 1 vvas initially attracted to the 
idea of vvhat a social experiment on the scale of Synanon might 
produce and to the fact that it vvas engaged in activities that 
benefited people in desperate need of help, and 1 met many people 
there that I liked very much. As I became more knovvledgeable 
about the community and the corporation 1 came to see an endless 
conflict betvveen the desires of individuals and the desires of the 
corporation, vvith the corporation being vastly more povverful. 

VVhile Synanon s authoritarian povver structure might be func- 
tional for an organization dedicated to helping people gain control 
over some particular aspect of their lives, as the basic povver struc- 
ture around vvhich to build a society in vvhich people are to spend 
their entire lives it seems to me to leave much to be desired. I came 
to see Synanon as a prescriptive society in vvhich peoples 
possibilities for action vvere being steadily reduced in number, and 
vvhere only those of their desires that could be shaped into 
something beneficial to the corporation vvould be permitted. 1 
believe that the fundamental cause of this is that Synanon is mod- 
eled along business lines and therefore at its core measures its 
success in terms of grovvth, expansion, and organizational survival. 
A business cannot readily fudge either the social value of vvhat it is 
doing or the absolute quality of its product. It is too easy to use stan- 
dards such as sales figures and capital vvorth as an index of 
meaningful success. 

Synanon s purpose is supposed to be the curing of drug addicts, 
the creating of self-actualized people, and the creation of a model 
society, any one of vvhich is a substantial task. In seventeen years 
Synanon came to define these as its aims. Hovv vvell it has succeeded 
in any of these tasks is a matter for debate, since the organization 
seems little concerned vvith self-evaluation. 

I came avvay from Synanon vvith the belief that it probably does 
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some good for the people vvho have a transient contact vvith it, and 
that it is a business that has created a core of “company” men and 
vvomen vvho manage it and vvho therefore have a considerable per- 
sonal stake in its continuation—a business, not a revolution.? 


9. This paper vvas prepared during the author s tenure as a Guggenheim Foun- 
dation Fellovv, 1973—74. 
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PART Ili 


Neu Religious Movements in the VVestern Tradition 


Among the muriad forms of neu religious consciousness are some 
uhose inspirations come from VVestern religious traditions. This 
should come as no surprise. yudaism and Christianity vere 
themselves once neu forms of religious consciousness and they, es- 
peciallı Christianity, have been spauning offspring in amazing 
varietu and number ever since. 

Many of these offspring have lasted onlu as long as the con- 
ditions that brought them into being. In American alone, it has 
been the experience of hundreds to flouer brieflu, onlu to die—the 
Oneida Perfectionists, the Shakers, the Dunkers, the House of 
Dagid, the Llano Colonices, the Pillar of Fire, to mention onlu a 
feu. At the same time, a remarkable number of the offshoots of 
traditional religion have survived and remain permanent and 
sometimes very vigorous fixtures on the religious landscape. 
Movements such as Christian Science, the lehoval”s VVünesses, 
the Church of lesus Christ of the Latter-day Saints, and the 
Seventh-Day Adventists thrive virtuallı) as uell today as during 
any other time in their history. 

Before novə, the last groundsusell of neu religious consciousness 
in America occurred during the depression years of the 1980s. 
Then, as nou, there usas some input from Eastern religions and 
İrom sources other than traditional VVestern religious thought. 
Comparatively, hoveever, movements grounded in VVestern 
religious traditions uvere considerablıı more promünent than in the 
present resurgence. Onlu remnants of the mafor depression-born 
movements survitve, though at their height some groups—such as 
Father Disvine”s Peace Mission, the International Church of the 
Foursquare Gospel, 1 Am, and Psuchiana—attracted Tollouers in 
the tens of thousands. 

In the religious resurgence that accompanted and surtived the 
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counterculture, VVestern religious traditions have provided once 
again the seeds for the birth and grouth of neu religious 
movements. Among the better knoun of the neu offspring are the 
lesus People, les for lesus, and Catholic Charismatic Reneual. 
Compared uüth their depression-born counterparts uhose appeal 
tas primarily to middle-aged and older people, these neu 
movements are considerablı more ortented to youth. Thev are also 
more modem ün style and spirit. The net movemenis differ less 
from past ones in the religious message thev seek to convey. Once 
again, the call is for a retum to forgotten fundamentals rather than 
for rallying to neu revelations. 

The nev movements in the VVestern tradition studied as part of 
thenev Teligious conscioüsness profect uvere the Christidn”VVorld” 
Tiberation Front, Cütholic Charismatic Reneual, and the Church 
of Satan, The Christian VVorld Liberation Front is a Berkelevy- 
based ofishoot of the lesus movement, sharing the same theologu 
as that movement, but less conservatite in its political outlook. 
Catholic Charismatic Reneual is seen bu some as a Catholic ver- 
sion of Pentecostalism, although the connection is disputed bu 
others ulho trace its roots to Roman Catholic sources. The move- 
ment, onlu a fev years old, has become a fTorce to be reckoned 
vüth in the Roman Catholic church. San Francisco is among the 
areas in uhich the movement has taken a suhstantial hold. San 
Francisco”s Church of Satan has generated nationuide attention as 
a result of the bizarreness of its religious message and the flam- 
boyance of its self-proclaimed high priest, Anton LaVey. VVhile 
the Church of Satan has not attracted a substantial number of 
follomers, its emergence reflects ihe abiding presence of the occuli 
in the VVesternTeligious tradition. ” 

“The chapters on these movemenis, as earlier chapters in the 
volume, are not informed bu a single perspective. Rather, once 
again, the chapters illustrate the rich variation in outlook from 
ühich the phenomenon of religion can be observed and inter- 
preted. m his report on the Christian VVorld Liberation Front 
Donald Heinz affords a demonstration of the insights to be gained 
İrom focusing attention on a movemenf”s processes of symboliza- 
tion. His chapter brings out the veru different meanings that 
attach in the CVVLF to the figure of lesus and the significance of 
these meanings in the movements birth, grouth, and sustenance. 

Ralph Lane adopts a more traditionallı ethnographic approach 
in his study of Catholic Charismatic Reneual. He seeks to afford 
descriptioe insight into the character of CCR through examination 
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of the unfolding of one of its principal rituals—the prayer 
meeting. He also treats the movement more analvyticallı to assess 
its present course and future directions. 

Randı Alfred”s chapter on the Church of Satan is perhaps the 
most unusual in the book, for the practice of uvtchcraft has been 
studied onlu rarely bu social scientists. Alfred is the memler of our 
research team uho suitched from covert to overt observation 
midstream in his study. The reader uill uant to uatch for the 
response he obtained uhen he revealed his true identity. 
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The Christian VVorld Liberation Front 
DONALD HFINZ 


Ecstatic shouts of “One VVayl” and index fingers pointed heaven- 
vvard became a part of the American consciousness vvith the 
emergence of the /esus movement betvveen 1967 and 1969. Photo- 
iournalism, television, and Vesus buttons pinned under happy faces 
in a hundred places proclaimed that something nevv vvas happening 
in evangelical Christianity. By 1971 the Vesus movement vvas voted 
the Religious Nevvs Story of the Year: Time and Neususeek revvard- 
ed it vvith cover stories, the Christian Centuru editorialized, and 
regular fan notices appeared in Christianity Today. Paperback 
reports began to appear, and even a fevv sociologists paid attention. 

In Berkeley, too, the Vesus movement took hold. In April 1969 
three men and their families came from Los Angeles to “make 
Christ an issue” on campus, to confront political radicals vvith an 
alternative, and to preach the gospel to the street people. They 
succeeded in planting vvhat vvas to become the Christian VVorld 
Liberation Front (CVVLF) in the area south of the University of 
California. 

There vvas a celebrative, searching religious atmosphere, not 
vvithout its darker sides, in Berkeley at that time—perhaps not un- 
like that period in the Roman Empire vvhen the civil religion vvas in 
decay and numerous myaətery religions and cults rose up to flourish. 
The missionaries vvho founded CVVLF vvanted to be in the center of 
a mecca that attracted so many pilgrims. 

At the beginning, the small group of Christians infiltrated the 
campus, especially radical student organizations, talked to students, 
and befriended street people on Telegraph Avenue. Eventually, 
they began to provide space vvhere an emerging family could come 
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home to, the beginning of the ministry of the “Christian houses.” 
VVhen it became necessary to call themselves something for the sake 
of registering themselves on campus, they frankly altered the name 
of a popular radical group, the Third VVorld Liberation Front. 

Their presence became knovvn through baptisms in Ludvvig s 
Fountain in Sproul Plaza on campus, confrontations vvith radical 
student leaders, political rallies, and ever-present leaflets, posters, 
and announcements. VVith such fanfare they vvere able to attract a 
steady stream of recruits, first from the street people, then a fevv 
from campus, and eventually small numbers of talented people 
from around the country vvho vvanted to be part of the vvork in 
Berkeley. 

VVithin three months CVVLF vvas producing a monthly nevvspa- 
per, Right On, vvhich has remained the cornerstone of its ministries. 
The best of the nevvspapers to come out of the lesus movement, it 
has evolved in the direction of the thinking Christian and non- 
Christian, avvay from the street culture to vvhich it originally spoke. 
Early on, several Christian houses vvere also started, a cross betvveen 
Christian dormitory and commune. Subsequently, at various times 
in CVVLF”s evolution, these have been crash houses, communal 
homes, convenient living arrangements for those on CVVLF”s staff, 
family homes for married couples vvith children, vvho vvere also in- 
terested in having a fevv of the brothers and sisters stay vvith them. 
A ranch in northern California flourished and then passed out of 
usefulness, it served as a haven vvhere nevv children in the Lord 
could get avvay from the hassles and temptations of Berkeley long 
enought to experience and grovv into a Christian family. 

By 1972 a street-theater group had come into being, addressing 
the issues of life in a lovv-key approach. More recently, a kind of free 
university has been struggling to find an audience, a style, and a 
structure. In addition, there have been tutoring ministries, a coffee 
house for Berkeley high school students, a ministry to people vvith 
problems of sexual identity, programs every summer for interns. At 
any one time, about thirty-five people are on CVVLF “staff,” func- 
tioning at subsistence-level support solicited through prayer İetters 
to the Christian community and friends. The average İlongevity for 
staff members seems to be about tvvo years. The number of people 
viithin the larger CVVLF family at any one time varies from one 
hundred to tvvo hundred. 

Compared vvith the rest of the Vesus movement, CVVLF almost 
from the beginning has been vvithout flamboyant leadership, 
charismatic emphases, “total community” structures, and authori- 


THE CHRISTIAN VVORLD LIBERATION FRONT 145 


tarian social control. In its six-year history, the vvomen s issue has 
been fought through and vvon (by the vvomen), a kind of par- 
ticipatory democracy has replaced a more hierarchical system of 
elders, and a theological style has emerged that is somehov true to 
evangelicalism and true to Berkeley. The Bible is clearly considered 
the inspired VVord of God, but it seems less vvooden in CVVLF”s 
hands. Culture and vvorld are dying, but there remains room for 
engagement and occasional affirmation. There is a loose style and 
fevv taboos. There has emerged an instinctive sympathy, almost 
solidarity, vvith most leftists causes, though not vvith Marxism. 

CVVLF has moved from a mission to the streets and campus, to a 
coalition of ministries, to, in 1975, a kind of church—vvhich 
nevertheless retains something of all the previous stages. Novv in its 
seventh year, CVVLF seems confident about its future and secure in 
the form it has reached. Though vastly different from the ministry 
that began in April 1969, it is intact and strong and still able to 
recruit people to its vvork and family. 

In describing and interpreting a particular movement there are 
many approaches available, as this book makes clear. The approach 
of this chapter is to attempt an understanding of CVVLF by study- 
ing the lesus of the movement. VVho is One VVay? Hovv is lesus 
symbolized vvithin the group and to the outside? It is assumed that 
symbolization vvill be related to the social-psychological shape of 
the group, that the imagery of Vesus vvill ansvver the needs and ex- 
periences of those vvho come to adopt it. It vvill be demonstrated in 
vvhat follovvs that there are several Vesuses in the group and that 
they mean something, individually and together, to the group and 
about the group. 


“THE QUEST FOR THE HISTORICAL /ESUS” 


From the days of the Nevv Testament people have pressed and been 
pressed for an ansvver to the question, “VVhat do you think of 
Christ?” Every age, it seems, tries to get back to yesus himself. 
Albert Sehvveitzer has chronicled the eighteenth- and nineteenth- 
century quest for the historical Vesus in his classic book. He 
deseribes hovv “each epoch found its reflection in yesus, each in- 
dividual created Him in accordance vvith his ovvn character.”" 
Sehvveitzer passionately lamented the efforts to strip lesus, the im- 
perious eschatological figure (Sehvveitzer s Vesusl), dovvn to size: 


1. Albert Sehvveitzer, The Quest for the Historical lesus (London: A 6 C Black, 
1911), p. 4. 
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Notice vhat they have made of the great imperious sayings of the Lord, 
hovv they have vveakened dovvn His imperative vvorld-condemning 
demands upon individuals, that He might not come into conflict vvith our 
ethical ideals, and might tune His denial of the vvorİd to our acceptance of 
it. Many of the greatest sayings are found İying in a corner like explosive 
shells from vvhich the charges have been removed. No small portion of 
elemental religious povver needed to be dravvn off from His sayings to pre- 
vent them from conflicting vvith our system of religious vvorld-acceptance.? 


Although Sehvveitzer s vvork seemed to prove a contemporary 
location for every “historical Vesus,” his vvork did not settle the 
matter. Since its appearance, nevv quests for the historical Vesus 
have been a part of every generation. The death of God movement 
of the middle 1960s seemed for the moment to male the issue 
irrelevant, but no sooner had it appeared than some proclaimed: 
God is dead, long live İesus. 

By the end of the sixties a nevv historical location for Vesus had 
taken shape. The youth culture out of vvhich the symbolizations of 
Vesus discussed in this paper arose looked like the follovving at the 
end of the sixties: hippies vvith vvilted flovver povver, active and 
passive drug experimenters, burned-out radicals, children of per- 
missive parents looking for benevolent authority, dropouts from 
banal Protestant churches, questers for experience and meaning, 
some still optimistic easy riders and eternal trippers, some in deep 
ambiguity or despair. The scene has been described by Marvxists as 
the American mother country in the last throes of a decadent 
capitalism and collapsing empire, by Alvin Toffler as a generation 
suffering future shock, by Theodore Roszak as a counterculture in 
the making, by Philip Slater as American culture at the breaking 
point, by Charles Reich as the beginning of the greening of 
America, by Robert lay Lifton as protean, and by Robert Bellah as 
one ofFering no direction home.? 

The young vvere bevvildered and challenged by confusing alter- 
natives in matters of religion, morals, vocation, life-style, and 
future. They vvere products of afifluence and sensory overload and 
vvere controlled by their influence in American İife. Fevv could es- 

2. Ibid., p 398. 

8. See Alvin Tofller, Future Shock (Nevv York: Random House, 1970), Theodore 
Roszak, The Making of a Counter Culture (Garden City: Doubleday, 1969): Philip 
Slater, The Pursuit of Loneliness (Boston: Beacon Press, 1970), Charles Reich, The 
Greening of America (Nevv York: Random House, 1970): Robert Yay Lifton, 
“Self,” in Psuchological Man in Revolution (Nevv York: Random House, 1969), 
Robert N. Bellah, “No Direction Home: Religious Aspects of the American 
Crisis, in Search for the Sacred: The Neu Spiritual Quest, ed. Myron Bloy, İr. 
(Nevv York: Seabury Press, 1972). 
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cape the conveyor belt of technology, and the vvhirr of the machine 
vvas in everyone s consciousness. Insufficient defenses did not per- 
mit them to settle dovvn successfully vvith a schizoid vvorld. Instead, 
estrangement, indifference, and depersonalization met them at 
home, in the culture, and at college. Some of those vvho looked in- 
vvard after the failure of one revolution confronted equal disaster. 
There vvere no rose gardens except in regressive fantasy, or the Fast, 
or drugs. 

In the Fast, in the human-potential movement, in astrology and 
the occult, in quiet alternative life-styles, in nature and diet, many 
thought they savv a nevv vvay. The culture did not lack hope and 
possibility and visions of a nevv commonvvealth—or at least a sub- 
terranean netvvork of alternatives. One of the ansvvers people found 
vvas lesus. 

Perhaps inevitably, hippies on the VVest Coast rediscovered Yesus 
as a funky character to groove on. İt vvas obvious to them, as it had 
been to David Friedrich Strauss vvhen he vvrote his epochal Life of 
)esus in 1835, that the accretions of church history and doctrine 
vvould have to be stripped avvay. Since they vvere people committed 
to experiencing everything, they began experiencing lesus too. The 
mystery of his person, as Schvveitzer had vvritten, vvas alvvays at 
hand in the culture, and beckoning anyone interested to thoughtful 
meditation. Vesus vvas becoming fascinating again, also in the 
counterculture. 

By the late 1960s lesus vvas “in.” Christian publications and 
religious hucksters, the latter before the former, soon caught on. 
There appeared İ/esus posters, svveatshirts, bumper stickers, 
vvatches, iockey shorts, and bikinis. There vvas “ gold at the top of 
Vacob”s ladder. ”“ Eventually there vvere Surfers for lesus, Skiers for 
Vesus, Karate for lesus, and Ham Radio for lesus. 

The emergence of the figure of Vesus, then, became a central fact 
in one kind of religious experience in the late sixties. İt vvas a fact so 
clear that the movement vvhich grevv up around that experience vvas 
quickly dubbed the Vesus movement. The people vvho came to 
Berkeley as missionaries and founded CVVLF vvere ready to take 
that interest in lesus and redirect it to the lesus in vvhom they 
believed. 

The brothers and sisters of CVVLF tend to assume that a direct 
return to the lesus of the Nevv Testament is possible and necessary. 
Nevv converts discover that the Bible is thought to be God s re- 


4. Ronald M. Enroth, Edvvard E. Erickson, /r., C. Breckinridge Peters, The 
/esus People (Grand Rapids: Eerdmans, 1972), p. 154. 
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vealed VVord, uniquely and verbally inspired. Vesus is the divine 
Son reliably revealed in the Nevv Testament. The Bible tells all one 
needs to knovv, and the Yesus vvho the tvventieth-century believer - 
knovvs in his heart is believed to be this very /lesus of the Bible. 

The return to the Nevv Testament has often been linked vvith a 
move avvay from something else—priests, the church, the vagaries 
of current theology, factionalism. The ery “Back to the sourcesl” 
may arise in any age or circle of people vvho are distressed, de- 
prived, unchallenged, or unhelped by vvhatever has gone immedi- 
ately before. To go back far enough is to rediscover İife, certainty, 
ioy, purity, the fountain of youth. Such a cry connects to the 
nostalgia currently engulfing America or to the good old days every 
age tries desperately to remember. 

In the CVVLF, this lesus of the Bible legitimates a divorce from 
the past. One long-time member reflects bitterly on her Lutheran 
upbringing: “If they knevv all this that 1 have come to knovv, vvhy 
didn t they tell me? If they didn t knovv it, vvhat is their excuse?” 
The Vesus of the Holy Dependable Book is also counted on as a 
dependable Deliverer, one vvho vvith povver and authority rescues 
from bondage, drug addiction, meaningless sexual quests, acute 
personal dilemmas, anomie. He promises and delivers nevv life, 
meaning, purpose, ioy, and ultimately eternal life in heaven. To 
read the pages of the Nevv Testament vvith the glasses of one”s ovvn 
recent experience and novv suddenly ansvvered questions is to see 
that my /esus and the /esus of the Bible are one. 

But the Vesus of the Bible is complex, and in the CVVLF the 
oneness fTust referred to is achieved in more than one vvay. Different 
symbolizations of Vesus are held simultaneously by the group s 
members, but in the ebb and flovv of the movement s evolution, 
particular symbols have been ascendent or descendent at different 
points in time. The changes are a reflection of structural changes in 
the life of the movement as vvell as of variation in the composition 
of members and of the needs that they bring to and get resolved by 
their membership. 

In vvhat follovvs, there is an attempt to understand CVVLF 
through an encounter vvith its symbolizations of Vesus. The sym- 
bolizations that are focused on emerged from nearly tvvo years 
vvhich 1 spent vvith CVVLF as a participant-observer. 1 have tried to 
describe the nature of each symbolization and its origin and evolu- 
tion in the group. 1 have also sought to convey vvhat is being re- 
İected and vvhat affirmed through particular symbolizations and to 
aflord a sense of hovv the different symbols function in the life of the 
group and in the lives of the members. 
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VESUS THE ALTERNATIVE 


The provision of alternatives vvas a sine qua non of many of the in- 
novations spavvned by the counterculture: radical politics, free 
schools, communes, food conspiracies, encounter groups, humanis- 
tic psychology, Esalen, body avvareness, primal screams, to name 
only a fevv. Paralleling these developments, there emerged in 
evangelical Christian circles a kind of utilitarian evangelism, vvhich 
touted the Biblical TVesus as being a far more effective alternative 
than anything else. In the early church Vesus vvas often described as 
the radical Alternative—the difference betvveen light and darkness. 
Such symbolization, nevvly discovered, became of central impor- 
tance to the lesus movement in general and to the CVVLF in par- 
ticular. 

CVVLF especially attracts people solid in their Christian faith but 
perplexed about their Christian identity. The non-middle-class 
Vesus of the CVVLF İooked like considerably better nevvs than the 
carefully controlled gospel they had heard all their lives. Here vvas 
an alternative they vvere hungry for—authenticity in commitment 
and life-style. To Vack, a nevv seminary graduate, it looked like a 
nevv frontier for real theological vvork. To Frank, it vvas a chance to 
ofFer his creative gifts in an accepting atmosphere, unencumbered 
by all the rules of an evangelical youth organization. To David, it 
vvas a chance to vvrite, create, and lead in vvays his Brethren church 
vvould not tolerate. To Elizabeth, it vvas a chance to let living in 
Berkeley be the test of her Christianity. 

Vesus the Alternative vvas also a symbol for those vvho arrived at 
CVVLF through other than Christian channels. A burned-out 
radical named Susan, a convert to CVVLE, savv Fesus as a İove alter- 
native to hate tripping. For a vvoman heroin dealer in her thirty s, 
Tesus vvas an alternative to pushing, living out of vvedlock, and oc- 
casionally losing her tvvo small children. For a macho agnostic 
brother named Pedro, lesus meant the end of pointless vvanderings. 

The symbolization of Vesus the Alternative vvas at once a source of 
recruitment to CVVLF and a symbol capable of taking members of 
the group in a variety of directions. For some, simpİy finding the 
vvay produced utter relief and immediate closure. Social-psycho- 
İlogical complexity is vviped avvay. The devil is the ansvver to the 
problem of evil. Social critique and social understanding are un- 
necessary. Such a Yesus is the ansvver to loneliness, insecurity, and 
self-doubt. The good nevvs of salvation is elevated and solidifted as a 
total and complete faith. This first rush of salvation prematurely 
creates a lesus vvho is a totem of absolute, unvvavering certainty, a 
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Vesus symbolizing more a refection of the past than an affirmation of 
the future. 

For others, the symbolization of Vesus the Alternative is an affir- 
mation of a nevv future, but of the simplest kind. The nevv believer 
takes the role of vvide-eyed perceiver, receiver, and sharer of Truth. 
“If you re saved and you knovv it, clap your hands.” This direction 
might have as its motto, “First and last Vesus.” If the apostle Paul 
had said, “1 am determined to knovv nothing but Christ the Cruci- 
fied,” these ioyful believers seem to be saying, “TI am determined to 
knovv nothing.” 

But most in CVVLF come to say, “First Vesus and then— 
vvhatever.” A nevv vvay of confronting and responding to the vvorld 
and to themselves grovvs out of their nevv evangelical faith and the 
context in vvhich it has been nourished. Bryan begins to discover the 
Lord “handing me my problems back to deal vvith them.” Susan 
goes back to radical politics. Voyce, once a schoolmarmish evangeli- 
cal, becomes involved in prison ministry and reform. Carolyn, a 
gentle southern belle exuding Vesus songs vvhen she first came to 
CVVLE, is novv engaged in feminist political action and may leave 
CVVLF to devote herself vvholly to such a ministry. A famous slogan 
in the V/esus movement goes: “After lesus everything else is fust 
toothpaste.” These CVVLFers might say instead, “ Before /esus 
everything vvas iust toothpaste. ” They are novv capable of an excite- 
ment about life and a vigorous engagement of reality vvhich sees all 
creation vvaking up for the first time to rebirth. Theirs is not a 
defensive alternative but a free and affirming one. 

The toothpaste slogan is scarcely ever mentioned today in 
CVVLF, though occasionally it may be blurted out as a fond recol- 
lection of an earlier naivete the group may be in danger of losing. 
VVhat factors could account for this change? For one, the group s 
straining tovvard greater theological maturity (read inclusiveness) 
and an enriching of the symbolization of YVesus, for another, the 
group s grovvth in maturity and sophistication sparked by the ex- 
istence among its members of persons vvith strong backgrounds in 
higher education for vvhom a Yesus narrovvİy sectarian or legalistic is 
not tolerable. The shape of the Berkeley situation vvithin vvhich 
CVVLF is not only committed to minister but to vvhich it is greatly 
attracted is also a source of change. People vvho tune a message to 
their listeners may begin to hear the message differently them- 
selves. The vvords that St. Luke reports the Apostle Paul as saying to 
the men of Athens sound similarly tuned to the situation of the 
preacher s listeners. 
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Nevertheless, a kind of detour in the evolution of this symboliza- 
tion from a narrovv one vvay to an inclusive Christology is the 
apparent resolution of many to vvant to “stop the vvorld” at the lo- 
cation of the “ hour 1 first believed.” For them Yesus the Alternative 
remains a vvay to absolutize a countercultural life-style, vvith its 
celebration of spontaneity and cultivation of improvisation as a per- 
manent vvay of living. VVhen a small group of CVVLF leaders 
returned in 1973 from a three-vveek tour sharing vvith Christians 
around the country vvhat God vvas doing in Berkeley, one could hear 
a near smugness in the /oy vvith vvhich they returned to the true 
authenticity of Berkeley. Their mission seemed to have been a 
greening of the churches, vvhich meant in part: Become more like 
us. The suspicion that the counterculture (and not /esus) might 
have become the real alternative led one CVVLF couple to return to 
the South, seeking there to raise a family in the kind of tradition 
they still loved and to use their talents vvithin the straight church. 

The symbolization of Vesus the Alternative has been carried 
farthest by only a fevv. They are talking and vvriting about an 
authentic “third vvay” for dealing vvith reality, the vvorld, and the 
self, Sharon has taken Right On from the immediate reality of 
CVVLF in her attempt to make it a nevvspaper of such a third vvay. 
David left CVVLF to become a teacher in a Brethren seminary and 
dreams of founding a iournal that vvill represent such a vvay to 
vvould-be radical Christians. The One VVay that these voices express 
is open and engaging: it is the One VVay of people vvho have been 
around and vvho have felt themselves pulled by Yesus the Alter- 
native to a fresh, satisfying ansvver, one they argue vvith vigor. 


VESUS THE EXPERIENCE 


The counterculture”s revolt against the academic establishment has 
been spurred, in part, by the call for experience. Professors vvithout 
the eredentials of experience have been belittled. In the drug 
culture, in experimental life-styles, in the evolution and develop- 
ment of alternative institutions, and in their interpersonal relation- 
ships, the young sought and insisted on experience. The vaculty of 
so much liberal Protestant piety could not possibly have made a 
connection vvith such a mentality, but the vvarm religiosity of many 
of the evangelical missionaries vvas instantly understood by many of 
the young. 

Billy Graham has called the demand for an experience vvith lesus 
Christ a primary characteristic of the Vesus movement. A Christian 


Tbz DONALD HEİINZ 


Centuru editorial called the movement s Vesus “a fresh green 
grovvth in a sere İandscape, a lift from the boredom in a bland 
conservative-and-liberal church, a voice of authority and a beckon- 
ing hint of love in a vvorld vvhere the young seek simplicity and in- 
nocence. ” The Christian evangelists vvho came together in settings 
out of vvhich the Vesus movement arose vvere devotees of “ heart 
religion.” The direct experience of lesus in one s heart and life is 
also an omnipresent element in the Christianity of the CVVLF. 

“God, m ofFering you my İife, such as it is. If you vvant it, if you 
are out there, shovv yourself to me. Let me feel you moving in my 
life novv. ” Such a prayer has been learned and prayed by most of 
the brothers and sisters vvho have come into CVVLF. Feeling one”s 
heart vvarmed by the “God vvho is there,  sensing that the Person 
on the other end of the line has not hung up, experiencing a per- 
sonal relationship vvith the Father—all come vvith breathtaking 
povver in the discovery that they are coming true for oneself. 

Experiencing lesus in the CVVLF means many things. For some it 
is a conversion. For some it is a startling disconfirmation of all their 
previous experiences vvith churches. For some vvho have adopted a 
countercultural vvorld vievv and for those vvhose desperation has 
emptied them emotionally, the experience of Yesus offers authen- 
ticity and trustvvorthiness. The potential member of the Forever 
Family is taught to expect the experience, particularly the ex- 
perience of God”s being your friend, of your being important to 
him, of your coming into his plan and design, of starting anevv vvith 
someone you can depend on. 

For those in the CVVLEF, YVesus the experience is the preeminent 
reality in their nevv life and faith. Vesus is someone to relate to, to 
feel in one”s heart, to talk to, and to expect a response from. This ex- 
perience of Yesus is a fact of CVVLF”s religious life that vvarms and 
unites the vvhole group. The kind of ecstatic cheekiness and vvide- 
eyed vvonder at vvhat the Lord is doing, observable at many Mon- 
day night family meetings, signals that Vesus the experience is being 
vvorshipped and praised and passed around the community. The 
blissful smiles belong to those returning again to their ovvn conver- 
sion experience or staying high on the testimony of others. The 
emotional highs, the rapturous /oy, the ecstatic assurance does not, 
in CVVLF, move to the unique experience of a bodily: healing. No 
one in the community has been taught to expect that kind of ex- 
perience, though anyone can discover it at one of CVVLF”s com- 
petitors, Resurrection City s Night of Miracles, iust dovvn the street. 


Ə, Christian Century, editorial, Yune 28, 1971. 
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In CVVLEF, yesus the Fxperience is shaped in communal vvorship, in 
individual vvitness to those still searching, and in the response to 
times of doubt, uncertainty, and lack of direction. 

It has been no small task to keep this Yesus alive as CVVLF has 
become more and more involved in nonevangelistic ministries and 
has been evangelizing less on the streets than in the early years. 
Complaints are often heard these days that the old excitement and 
spontaneity and life and enthusiastic sharing that characterized the 
movement”s beginnings are no longer as much in evidence as they 
used to be. Still, Vesus the Experience is alvvays the baseline to 
vvhich one returns, the vvellspring to vvhich one goes back for nour- 
ishment, the common denominator that binds the group together. 

The move into a nevvspaper, into street theater, into engagement 
vvith competing religions, into political involvement has required 
more than f/esus the Experience, hovvever. VVhen a nevv ministry is 
being launched, vvhen Transcendental Meditation is being exposed 
as a false religion, vvhen the community is struggling vvith the 
vvomen s question, vvhen CVVLF is trying to find an identity as 
church, then other symbolizations are required. 


VESUSISONEOF US 


Many early observers of the Vesus movement labeled it “hippies 
vvith religion.” The nevv İlesus vvas revolutionary, mellovv, and an- 
tiestablishment. He practiced vvine making and food distribution 
vvithout a license and encouraged communal living. He vvas re- 
iected by the religious professionals, a deviant discovered and em- 
braced by deviants. 

The Vesus vvho is one of us is a symbol adopted by CVVLF follovv- 
ers early in the group s history, as is reflected in the folloving full 
page notice vvhich appeared in the second issue of the CVVLF 
nevvspaper, Right On. 


REVVARD 
Vesus. Alias: the Messiah, Son of God, King of Kings, Lord of Lords, Prince 
of Peace, etc. 
Notorious Leader of a vvorld-vvide liberation movement. 
VVanted for the follovving charges: 
Practicing medicine and distributing food vvithout a license. 
Interfering vvith businessmen in the Temple. 
Associating vvith knovvn criminals, radicals, subversives, prostitutes, and 
street people. 
Claiming to have authority to make people God”s children. 
Appearance: Unknovvn. Rumored to have no regard for conventional dress 
standards. 
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Hangs around slum areas, fevv rich friends, often sneaks out into the desert. 

Has a group of devoted follovvers, formerly knovvn as apostles, novv called 
freemen (from his saying, You vvill knovv the truth and the truth shall set 
you free.) 

Bevvare— This man is extremely dangerous. His insidiously inflammatory 
message is particularly eflective vvith young people vvho haven” t been 
taught to ignore him yet. He changes men and sets them free. 


VVARNING: HE IS STILL AT LARGEİ 


This text, in a slightly different version, has appeared before in 
America s religious history. In this form, it excited attention once 
again, and it vvas reprinted over and over again in evangelical and 
other religious periodicals throughout the vvorld. 

The symbolization of Yesus as one of us, like the other symbols 
discussed here, vvas a magnet that attracted follovvers to CVVLF. 
“Here, ” reports Verry, a former Haight-Ashbury resident vvho came 
to Berkeley a year after CVVLF had begun, “God shovved me a 
group of hip Christians. Here vvas a little group in Berkeley—ex- 
cited, overflovving, full of foy and love. İt vvas thrilling, people of my 
ovvn type, long hairs, so exciting to see that God is not abandoning 
the hip vvorld. 1 had such a burden for the hip scene. ” 

The yesus vvho is one of us resonated vvith every attempt to iustify 
one s deviant path, to feel vvorthvvhile, to celebrate vvhat others re- 
iect, and somehovv, at the same time, to pay vvhatever debts to ma- 
İority goodness and truth are still nagging. It vvas also unimaginably 
good nevvs for those vvhose guilts or pasts seemed too much to bear. 
This lesus vvas deliverance and salvation, theological legitimation 
and approval. Outside evangelical control, such a Vesus could also 
be a VVeatherman, black, bisexual, Zen, honest to God, secular, a 
clovvn, a devotee of the Old Gnosis against the scientific establish- 
ment. 

This imagery of Vesus vvas enough to put CVVLF at odds vvith the 
straight churches. Not long after Vack Sparks began vhat vvas to 
become CVVLF, one of his supporters vvarned him that he vvas ““İos- 
ing touch vvith the good people of America.” But it vvas of immense 
importance, especlially in the early years of CVVLF, for its follovvers 
to knovv that Vesus vvas not middle class. To have freshly stolen him 
back from the churches, vvhere he had been kept for years, vvas a 
ma)or cause of group cohesion and strength. To celebrate this Vesus 
vvas to celebrate oneself, He takes us as his ovvn. VVe take him as our 
ovvn. He is a song of ourselves—a trophy captured in the contest 
over vvhich is the real “sacred canopy, ” a rival altar set up in the 
face of the religious establishment. 
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This symbolization of Vesus has not been abandoned as CVVLF 
has matured, but novv the concentration is more on our being one of 
Christ”s than on his being one of us. The shift is a sign that CVVLF is 
becoming more sure of itself, that its community s boundaries are 
becoming more certain, and that the group is responding to a larger 
Vesus. 


VESUS IS COMİNG SOON 


The expectation of lesus” return has alvvays been strong among the 
religious groups of the VVest vvho reyect the vvorld. For them the 
nevv community is an ark to get them through the raging vvaters 
engulfing a condemned vvorld. Apocalyptic literature and preachers 
have alvvays arisen in times of distress and hopelessness. The 
apocalyptist calls dovvn not only iudgment on an evil vvorld, but 
God himself, The lively hope of an imminent return provides the 
comfort and strength to get through the present. 

As in movements before it, prophecy and apocalypse have been 
integral to the Vesus movement. Prophecy has come to mean the 
prediction of the future, especially the future iust prior to the return 
of Christ. Apocalyptic refers to that genre of literature and expecta- 
tion devoted to mysterious allusions to and signs of the last days of 
vvorld history. İt is filled vvith an often frenzied and impatient ex- 
pectation that God vvill act soon to deliver his people from terrible 
circumstances. 

Vesus songs, Vesus rallies, and /lesus preaching are filled vvith the 
Vesus vvho is coming soon. “ Maranatha, ” an Aramaic expression the 
early church used, meaning “Our Lord come, ” has been used in 
songs and slogans and has even become the name of a publishing, 
recording, and promoting outlet for the /esus movement. A popular 
Vesus ballad sung by Maranatha”s “Love Song” singing group goes 
like this: 


Chorus: Maranathal Maranathal The Master s coming home. 
VVe must prepare our hearts so vve can meet him. 
Maranathal Maranathal The Lord is coming back. 
VVe must be filled vvith love to truly greet him. 


The Master vvent avvay from us tvvo thousand years ago. 
He left us vvith his promise to return— 

Hovv my heart does long for him, 1 miss the Master so, 
I must keep the faith and let the fire burn. 


He left this vvorld a tragedy, He let them take his life. 
He sacrificed his blood on his ovvn choice. 
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VVhen he returns in glory hell come to claim his flock. 
The Master İloves the ones vvho knovv his voice. 


The rapturous assurance that Vesus is coming soon is a substitute 
for the future. The only future is the return of Vesus. “It vvon”t make 
a bit of difference if Vesus is coming back tomorrovv, vvill it?” If 
Vesus is a substitute for the future, he can also be a deliverer from 
the present. Sometimes it is a deliverance one calmly vvaits for, 
sometimes a deliverance preached vvith frenzy. The excitement of 
apocalyptic certainty may be not unlike that of some radicals vvho 
thought a nevv America vvas aborning in Chicago, 1968, and that 
they vvere the midvvives: “As radicals savv matters, America in yune 
vvas shuddering at the epicenter of the imperialist vvorld. America”s 
trouble excited them. It vvhipped their resolve and tickled their 
imagination vvith the persistent fantasy of revolution. VVhen the 
radicals vvent to Chicago, they really thought that they might soon 
be contesting for control of the United States government.”” That 
excitement alternated vvith despair, “a despair that suggested vve 
vvere the first generation that could imagine declining its bid to in- 
herit the earth.” 

The alternative to that kind of revolution is that ultimate emigra- 
tion, apocalypse. Such an emigration vvas already practiced in the 
drug culture by those vvho dropped out of the prevailing definitions 
of reality and qulietly or boisterously refoiced in the truth of their 
ovvn deviance. To some İlesus people it looked as if the revolution of 
the radicals had failed and the Lord himself vvas on the vvay. 

In the CVVLF, the expectation of a literal second coming of 
Christ is a part of the Biblical message vvhich is proclaimed and 
from vvhich comfort, hope, and assurance are dravvn. But, unlike 
some parts of the lesus movement, the symbolization of Vesus as 
coming soon has never made engagement vvith this vvorld irrele- 
vant. Though a returning Christ is never absent from proclamation 
and piety, the symbolization is there as a source of strength, not asa 
rationale for copping out. A lesus vvho makes tomorrovv irrelevant 
interferes vvith the printer s deadline for Right On. The Vesus vvho 
may open up God s largesse by the end of the month distracts from 
the personal responsibility the elders are trying to inculcate in the 
nevv babes in the Lord. Of course, that need not be so. Some rural 
Vesus communes that think of little else other than the imminent 


6. Roger Kahn, “The Collapse of SDS,” in Smiling Through the Apocalıpse, an 
Esquire anthology, compiled by Harold Hayes (Nevv York: McCall Publishing 
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return of Vesus vest enormous amounts of energy and hard vvork 
getting ready for him. In the CVVLEF, hovvever, a literal return of 
Christ is only one important part of the Christian apologetic and 
philosophy of life vvhich is proposed as an alternative to those that 
presently prevail, At the same time, the expectation of the return 
never has become a substitute for apologetics or discipleship or 
attempts to İlive out a Christian life-style in vvays that catch the 
vvorld”s attention. 


OTHER SYMBOLS 


Not all of the symbols of the Vesus movement or of the CVVLF are 
İlodged in the person of lesus. The movement itself and one”s being 
a part of it assume additional symbolizations, most notably that one 
has “come home” again. Homecoming is a povverful image. George 
McGovern in 1972 vvanted to utilize its evocative povver in his cam- 
paign slogan, “Come Home America.” 

VVhat is this homecoming? After long and tortuous vvanderings, 
after crushed hopes and burnt-out lives, suddenly there is the dis- 
covery of peace, comfort, healing, security, rest, salvation. You ease 
tiredly dovvn on the bed and take off the heavy shoes vvith the dust 
of the road, a brother runs for a cold glass of vvater, you sleep sound- 
İy, and the family table is set vvhen you avvake. Many a brother or 
sister has experienced exactly this vvhen led up to CVVLF”s Dvvight 
House, three blocks and a million miles from Telegraph Avenue in 
Berkeley. 

VVhence the image of homecoming? İt is in the unconscious of 
humanlind, in old revival hymns, in countless testimonies. Some- 
times it is a regressive if not escapist longing for fusion. Sometimes 
it may symbolize a return to values and ideals long since reyected 
but nov reaffirmed as a vvay out of present dilemmas. İt is the hope 
that beginnings may refuvenate us as vve struggle tovvard ends. 

For most in CVVLEF, this home is a base of operations, a safe 
house from vvhich to sally forth against the vvorld, a place of mean- 
ing and rearmament from vvhich one goes to engage the culture, a 
source of identity. “Novv that 1 knovv vvho 1 am 1 can do vhat needs 
to be done.” VVhen Charlie found the time and space to be vvho he 
vvas, he began using his time in street theater. VVhen Clancy came 
home and stayed avvhile, he ventured out as filmmaler, all-purpose 
handyman, political radical, and general hard vvorker. David and 
Sharon developed an understanding of themselves in terms of 
radical Christianity and launched effective lives vvriting and 
teaching. 
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Depending on vvhen you arrive in CVVLF”s history or the shape of 
your needs, home vvas vvhere you vvere comforted or challenged. 
Sometimes CVVLF vvas a little flock in a chaotic city. If you left 
home briefly, it vvas only to pull back home a fevv others still left in 
the streets. Sometimes CVVLF vvas a center for creative ministries. 
Home vvas vvhere you returned at night, vvhere you did the 
necessary homevvork in preparation for your real vvork in the vvorld. 
For some in CVVLEF, especially those most sure of their Christian 
identity, home vvas not a primary İocating reference at all. You 
visited home vvhile in the service of your ministry, responding to the 
call of a somevvhat different Vesus—to teach, to lead prayer, to put 
out a paper, to provide some artvvork, to supervise a Christian 
house. 

CVVLF vvas also, especially early in its history, a symbol of being 
part of something İlarger than oneself, Being part of a povverful 
movement is important if not essential for any true believer. The 
sense of a large “Movement” (alvvays capitalized and referred to 
vvithout adiective by leftists) had already been significant for 
recruiting young radicals. And evangelicals traced their entire 
history to revival movements and movemenits of the Spirit. The nevv 
believer vvould like to believe he is not alone. 

People leaving behind a losing movement (hippies and drugs) 
found in CVVLF a successful and povverful means of refecting the 
past, In their nevv life CVVLF functioned to keep them thinking big, 
to hold discouragement and frustration at bay, to fire their 
enthusiasm. God İooked to be doing something big in Berkeley, 
hovv fortunate they vvere to be part of it. VVhen the day for 
movements passed in Berkeley, this symbolization lost some of its 
povver. Yet even novv the nevvs of vvhat God is doing all over the 
country is often an exciting and faith-strengthening ingredient in 
family vvorship, as brothers and sisters traveling through Berkeley 
come to share the nevvs. Probably the early church, too, vvas excited 
to be a part of the movement of the Spirit described in the Book of 
Acts. 


CONCLUSIONS 


VVhile much of the Vesus movement seems to have fixed on symbols 
that lead to closure, blissed-out rapture, and introversion, CVVLF 
and some other offshoots of the Vesus movement have seen those 
symbols decline. In their place is a /esus vvho calls to creative, 
culture-engaging ministries, to deeper theological studies, and to 
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the attempt, still halting, to fashion a Christian philosophy and life- 
style that vvill be a vigorous third vvay, even if only a remnant is 
committed to it. The latter is an attempt audacious, promising, and 
easily derailed. 

It is one thing to fix on a lesus vvhose dimensions and underpin- 
nings are not likely to lead the group into disintegration, CVVLF 
seems to have accomplished that. It is another to fix on a lesus vvho 
does not carry the movement so rapidly or thoughtlessly into in- 
stitutionalization that all the original charisma is İost and there 
simply occurs another splinter in the sectarian establishment. 
CVVLF seems to be vvinning that battle, though it remains to be 
seen vvhether its original charisma vvill have been tied to the streets 
and to the atmosphere of the late sixties in vvhich the Vesus move- 
ment first arose. If it vvas, then all its presently creative ministries 
and bold attempts may flounder—either because insuflicient nevv 
recruits are found or because many vvill leave to find a better 
theology or to refect, perhaps unconsciously, one that is no longer 
nourishing. 

But it vvould be no small accomplishment vvere the group, and 
others like it, to fix on a Fesus vvho could lead to a creative “third 
vvay, ” vvho could produce a remnant vvhose attractive introversion 
vvould be a beacon to the larger society. May vve expect a creative 
breakthrough, inducements to or proleptic anticipations of societal 
change, neup religious consciousness? Probably not. There are tvvo 
reasons, one in the nature of the group, the other in the symbols 
chosen. 

CVVLF has dravvn too fevv of the elite of the youth culture, too 
fevv of those potential leaders vvho have experienced the present 
situation most deeply, given themselves to visions, and vvho possess 
the creativity, intellect, sensitivity, charismatic authority, and effec- 
tive articulation to lead others, inspire change, and require or 
produce the kind of symbolization likely to evoke change and nevv 
consciousness. (It is likely that those fevv in the lesus movement 
vvho fit the above description have moved on in their Christian con- 
sciousness: and if so, the movement vill not have been vvithout its 
effect.) 

VVithin CVVLF some have not been able to transcend the 
narrovvness of vision that too often has characterized evangelicals 
and certainly fundamentalists. Some have allovved an early closure 
to keep their vision of Vesus from expanding, a closure born of the 
ecstasy of sudden deliverance. They came too soon, the vvorld”s 
climax is no responsibility of theirs. That relationship is severed. 
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One may say that theological conservatives are not likely to take 
responsibility for the vvorld in the vvay liberals have done. That has 
saved them from the kinds of rationalizations liberals use to excuse 
their acculturation. But it has also excused them from the heavy 
vveight of concern for constructing a theology that vvill never let the 
vvorİd out of its sight. (Of course, the intense desire to convert the 
vvhole vvorld may be the evangelical ansvver to this charge. ) In Ernst 
Troeltseh s terms, they have never committed themselves to the 
nevv “completion” in the vvorld of that radical Gospel vvhich has 
transformed them personally. 

Yet this may overstate the case. To underestimate the value of 
remnants erecting small tents outside the sacred canopy, to refuse 
to grant visionary sectarian communities (there are some) the 
povverful role that secular utopianism has often played, is to ioin the 
liberal bias against introversionist communities. (Recently Protes- 
tant mainline theologians have been talking about hovv minority 
communities and actions can anticipate the Kingdom, foreshadovv 
the visionary commonvvealth vvhen God vill rule.) Some in CVVLF 
vvant to develop such remnant commuhnities. As yet the peaks are 
too İlovv to signal the vvay to others, to afford significant nevv land- 
marks on the road to change and nevv consciousness—or the 
Kingdom of God. 

VVhat about the symbolization itself? There has been İittle atten- 
tion to lesus the Logos, the one the second-century church fathers 
vvith courage and flair savv infusing all culture and ideas. Vesus the 
Alternative still lacks Exodus or sociological dimensions, although 
CVVLF itself is instinctively leftist and politically active. The cor- 
porate consciousness of the prophets and of Pauline theology is 
absent. There is, in addition, that literalism inherited from funda- 
mentalism and much of evangelicalism vvhich reduces the povver of 
symbols. Until recently, there vvas little ecclesiology, and some of 
those most committed to an Anabaptist remnant community have 
been least ready to commit themselves to the emerging shape of 
CVVLF as a church. There is, on a personal scale, some of the “pre- 
socialism” in the CVVLF community vvhich Henri Desrosche 
thought he savv in the American Shalers.” 

If CVVLF should succeed in recalling and embodying the 
strengths of the intentional community, in living visibly and un- 
defensively outside the system, in discovering and symbolizing a 
Christ ready to lead in such endeavors, great things could yet 
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happen. There are seeds in the old root cellars of the church vvaiting 
to be replanted and mutations yet to occur. If the group feels called 
to look, to vvork, to think and dream hard enough, to strain after the 
largesse of the God behind its symbolizations . . . alas, that does not 
seem too likely. 


. 


Catholic Charismatic Reneual 


RALPH LANE, IR. 


THE BEGINNINGS 


The Catholic Charismatic Renevval (CCR)—or Catholic Pentecostal 
movement, as it vvas originally knovvn—traces its origin in the 
United States to events in the early part of 1967 at Duquesne 
University in Pittsburgh, Pennsylvania. It vvas reported that tvvo 
young lay members of the theology faculty at that institution vvere 
filled vvith the Holy Spirit after having prayed vvith and for each 
other and after having made contact vvith and attending a prayer 
meeting of a Protestant neo-Pentecostal group in Pittsburgh. 
Edvvard O”Connor, noting that Duquesne is conducted, “ap- 
propriately enough, by the Holy Ghost Fathers, ” relates that the 
tvvo faculty members had made a pact vvith each other in the spring 
of 1966 to pray for each other “that they might be filled vvith the 
gifts of the Holy Spirit, and they agreed to recite daily the hymn... 
Evvhich begins) Come, thou Holy Spirit, comel” Until then they had 
been engaged in a variety of religious endeavors that left them dis- 
appointed, since “it struck them that they did not seem to have the 
ability to proclaim the gospel vvith povver as the early Christians had 
done.” 

They vvere faithful to the pact from spring 1966 until the singular 
experience in lanuary 1967, vvhen they vvere filled vvith the Holy 
Spirit and received the gift of tongues and other charisms. One can- 
not explain vvhy these particular individuals at that time and place 
should have had the kind of experience reported—a sociologist has 


1. The Pentecostal Movement, p. 14. (For publishing data on the titles in the 
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neither the appropriate psychological data nor insights into the 
vvorkings of the Holy Spirit even for coniecture. Nevertheless, the 
rapidity and extent of the spread of the charismatic movement 
vvould seem to provide a link to more general and vvidely repeated 
events that are amenable to sociological analysis. 

By February 1967 tvventy faculty and students at Duquesne had 
formed a prayer group and vvere involved in charismatic activities, 
follovving the lead of the tvvo original members. VVithin a month the 
activities had spread to Notre Dame, İndiana, vvhere many of the 
faculty participants from Duquesne had done graduate vvork and 
vvhere they maintained links through netvvorks of friendship. 
Similarly, it spread also in those early vveeks and months to 
Michigan State in Fast Lansing and later to the University of 
Michigan in Ann Arbor by vvay of this same netvvork of mutual 
background and interests. By mid-April stories of vvhat vvas taking 
place vvere appearing in local papers and in the National Catholic 
Reporter. Time, Neusueek, and Life sent correspondents to in- 
vestigate, although, in O Connor s rueful phrase, they apparently 
did not find the story “important enouglh to carry.”” 

The movement has grovvn spectacularly since the spring of 1967. 
From all accounts, the vvay in vvhich it spreads seems everyvvhere 
the same as that observed in the San Francisco Bay Area, vvhere the 
research for this study vvas undertaken. Lay persons vvho had been 
at Notre Dame as students and had been in prayer groups there 
moved to the Bay Area in 1969. They maintained contact vvith each 
other, continuing to pray together and introducing nevv friends to 
vveekly prayer sessions. By the summer of 1970 they vvere able to es- 
tablish a central vveekly prayer meeting on the campus of the 
University of San Francisco, a lesuit institution. VVord spread rapid- 
İy of the activities, attracting more and more recruits. As at the 
earlier locations, first the religious and later the secular local press 
provided relatively “sympathetic” coverage. This, in turn, brought 
more recruits, and eventually the number of groups increased. 
Since “membership” is variously defined and there is no rigid 
organizational structure to vvhich an accounting of members must 
be made, claims concerning size vary. Nevertheless, by 1973 it 
seemed likely that the movement had attracted vvell over a hundred 
thousand recruits in the United States and had spread to more than 
tvvo dozen foreign countries. A firmer indicator of the accelerated 
grovvth rate is given by attendance figures for the annual conven- 
tions at the University of Notre Dame in South Bend, Indiana. At 
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the first such vveekend meeting in 1967 there vvere ninety persons 
and at the fourth conference in 1970 there vvere about fourteen 
hundred, by 1972 the number had reached ten thousand and in 
1973 more than tvventy thousand. 

Before attempting to account for this spread in sociological terms, 
it might be vvell to describe the vvay in vvhich the Catholic 
Charismatic Renevval actually functions. VVe shall look first at the 
prayer meeting and related activities and then at the organization 
of the movement as a vvhole. VVe can then return to the task of un- 
derstanding the social context in vvhich it has taken place. 


THE PRAYER MEETING 


Prayer meetings invoking the Holy Spirit vvere held three or four 
times vveekly on the Notre Dame campus until the end of the 
academic year in May 1967, vvith as many as tvvo hundred persons 
attending, according to O”Connor”s account. The atmosphere of 
those meetings, the types of activities, and the themes that 
predominated appear to be prototypes for the prayer meetings held 
vveekly by the hundreds of local branches of the CCR. The spiritual 
experience and expressions of prayer meetings are distinct from 
modes traditional among Catholics before Vatican II and to a large 
extent after. The prayer meeting has become the meaningful badge 
of identification for CCR participants.? For the recruit it is usually 
the first point of contact vvith Catholic Pentecostalism in action. The 
prayer meeting is vvhere the recruit learns hovv to and the full- 
Hedged participant is able to give expression to the special modes 
characteristic of the Catholic Pentecostals—generally the charisms 
or gifts of the Holy Spirit, but other inspired activities as vvell. 

In the traditional setting for collective prayer, vvhether at Mass or 
at any of the special devotions such as recitation of the Rosary, 
ritual expression is emphasized more or less as an end in itself. 
VVhatever efficacy such prayer might have for the individual in the 
long run, there is never the expectation of supernatural presence 
here and novv. The Pentecostal prayer group, in sharp contrast, puts 
a premium on the feeling or experiential dimension. This feeling 
may be very generalized, especially for the neophyte, expressing 
itself in such phrases as these: ““Something very different is happen- 
ing here that 1 can ”t explain, ” or, “You iust knovv that God İor the 


8. The description of the prayer meeting and related activities is based on per- 
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Lord, or the Spirit) is here, ” or, “I can feel him.” As the experience 
is repeated, hovvever, feelings become increasingly specific both in 
interior disposition and form of manifestation. Thus, some par- 
ticipants begin to report a nevv sense of tranqullity or of foy, or a 
release from tensions, a relaxation because they have given 
themselves over to the Lord. They relate having the experience of 
knovving and of being guided by the Spirit. The ultimate goal in the 
development of the interior disposition is Baptism in the Holy 
Spirit. This is not expected to happen to the solitary individual as it 
happened to some mydstics or contemplatives of the past. Rather, it 
is generated from or induced by the prayer-meeting dynamics and 
is, in turn, recognized as legitimate or authentic by fellovv par- 
ticipants in the group. 

There is no specific empirical test of vvhen one has received the 
Baptism in the Holy Spirit. Among the participants there is an am- 
biguity (akin to vvhat vve are told being “in love” is like) concerning 
the peace and 7oy one is expected to experience. One is assured that 
it vvill be thoroughly recognizable vvhen it comes along. Neverthe- 
less, the individual is not simply set adrift to arrive at the Baptism in 
the Spirit by himself vvithout any indicators. The initiated vvill pray 
vvith or over the recruit vvho has indicated a vvillingness to seek the 
Baptism, and vvill sometimes lay on hands. The recruit” s progressive 
receptivity to these reassuring prayers and gestures is a tangible 
sign to him and to the group that he is moving tovvard the Baptism. 
Virginia Hine lays stress, correctly it seems, on the transformation 
of personal orientation, the “before” and “after” feeling, vvhich is 
reported by those vvho have received the Baptism.“ From the 
perspective of the movement, it is functional insofar as it signiftes 
commitment both ideologically and in terms of interaction vvith 
others vvithin the group. The inner /oy and peace one feels even- 
tuates in greater love and trust of one s fellovv Pentecostals. An im- 
portant feature of the prayer meetings is this mutual rapport and 
support. Participants often smile at one another in a relaxed 
camaraderie, giving evidence of the peace they feel in each other s 
presence. 

On the reception of the Spirit one or another of the charisms or 
gifts of the Holy Spirit is generally manifested by the individual, 
leaving no doubt in anyone”s mind that the person has received the 
Spirit. These are not vievved as absolutely necessary accompani- 
ments, but presumably they vvould not normally occur unless the 
Baptism had been received at or near the same time. Apparently, it 
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vvould be highly unusual if at least one gift vvas not received, for it is 
the exercise of these gifts at prayer meetings that sets the 
Pentecostal off from other modes of religious expression. 

The most usual or frequent gift is that of tongues, or glossolalia. 
The vocalizations themselves are linguistically unintelligible or un- 
communicative. They take on a pattern unique to the individual, 
although groups apparently have fixed ranges of expression. 
Furthermore, all glossolalia has recognizable phonetic features that 
cross cultural lines. Altered mental or emotional states, before, dur- 
ing, or after the vocalizations, are commonplace. Here again the in- 
tensity or visibility of such behaviors is apparently patterned by the 
group. They may range from extremes of involuntary motor activity 
to trance to a relatively calm state in vvhich the speaker lapses into 
glossolalia more or less at vvill. The CCR, hovvever, tends to dis- 
courage emotional displays, vvhich it associates vvith more fun- 
damentalist Protestant groups. Virginia Hine points out that 
glossolalia can be a “bridge-burning” act, vvhich symbolizes one”s 
commitment to the movement in a vvay that all can see and vvhich 
accompanies the personal reorientation along the lines of the 
Pentecostal movement rather than those of non-Pentecostal reli- 
gious commitment.” Hine and Felicitas Goodman agree that these 
are learned behaviors.” The interactive context in vvhich they are 
learned is the prayer meeting itself, vvhich vve shall novv examine. 

VVhen persons come to a prayer meeting for the first time, they 
are given an orientation lecture beforehand in a room set aside for 
that purpose. In keeping vvith the relatively lovv-key atmosphere of 
the CCR, in contrast to the more enthusiastic and earlier Protestant 
Pentecostals, the leaders of the orientation meeting do not try to sell 
the movement. They stress the normality of vvhat vvill take place in 
the prayer meeting that is to follovv, and most important in terms of 
recruiting pitches, they stress the normality of the skepticism that 
nevvcomers feel, a skepticism that they, the leaders, had themselves 
felt. The idea is implanted that the curiosity that flovvs from the 
skepticism may, itself, be a sign that God vvants the nevvcomer 
there. 

The normality the leaders try to establish is not only psy- 
chological. Frequent references to biblical passages that recount the 
first Pentecost and to those that refer to the vvorks of the Holy Spirit 
help to establish the legitimacy of the CCR vvithin the Roman 
Catholic ehurch. The citations are all more or less familiar, so that 

5. Ibid., p. 224 


6. See their articles on the subieet of glossolalia in the /ournal for the Scientific 
Study of Religion, fall 1969. 


b ”— 





CATHOLIC CHARISMATIC RENEVVAL 167 


the nevvcomer is not made to feel that he is trespassing in a foreign 
country. Mention of Pope /ohn XXIII and his aspiration for a nevv 
Pentecost makes the CCR appear to be not iust a return to the past, 
to the early days of the church, but a genuine renevval. There is a 
preference for referring to the movement as Charismatic Renevval 
rather than Pentecostal. The former label gives it a curreney much 
more appealing to middle-class adherents than the reactionary fun- 
damentalism historically associated in the United States vvith 
Pentecostalism. 

The leaders of the orientation meeting effectively balance the 
themes of familiarity and innovation. The priest, vvho in this case is 
chief spokesman, vvears a clerical collar along vvith a vvell-vvorn 
argyle svveater. He identiftes himself as “father,  follovved by a con- 
traction of his first name and his family name. He relates that he has 
been baptized in the Spirit and has the gift of tongues. He had been 
a skeptic, but he marvels at vvhat he has vvitnessed in the lives of his 
fellovvs. 

Next, a young man introduces himself and tells about his ov 
conversion. His narrative includes allusions to his ovvn acquaintance 
vvith the drug scene and a fruitless search for meaning in many 
spiritual directions throughout the vvorld. Finally, vvhile visiting a 
local scene of Marian devotion he felt impelled to seek out the 
CCR, vvhich he had heard about from friends. The Marian theme 
appears time and again, almost in opposition to the post-Vatican 11 
tendeney in Catholicism to play dovvn Mary as an obiect of venera- 
tion. It suggests to the recruit that the vvell-vvorn paths are not be- 
ing abandoned. The young man s message is not received vvith 
much enthusiasm by members of this night s recruit audience, even 
though he admits to speaking in tongues and to a nevv inner con- 
tentment, As it turns out, previous drug usage is not common 
among recruits to the CCR. On this night the recruits come from an 
age group a bit too old to appreciate the kind of spiritual struggle 
the youth has described. 

A vvoman in her mid-fifties then arises and tells at length of her 
personal misfortunes. Her husband has left her after gambling avvay 
all their money. Her children have grovrn up and have gone off in 
search of a stability that she vvas unable to give them. Her chronic 
state of ill health and general malaise have prevented her from 
keeping the responsible iob she had held in a brolerage office. She 
continually failed to recognize vvhat the Lord vvas trying to tell her, 
and she had assumed through it all that she, herself, could 
straighten out her ovvn life. Filled vvith skepticism and despair, she 
came to a prayer meeting at the invitation of a friend. On that very 
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night she knevv herself to be healed. The sense of healing may be in 
both body and spirit, though she makes no attempt to divorce these. 
She has the gift of tongues and of prophecy. At the end of her 
recital there are murmurs of approval from the tvventy or more per- 
sons vvho are attending the orientation. There are several utterances 
from among the recruits of “ Praise the Lord,” in vvhich the priest 
and the young man ioin as through hearing her for the first time. On 
the vvay dovvn the hall to the large room in vvhich the prayer 
meeting vvill be held, some of the nevvcomers remark on the obvious 
sincerity of the vvoman vvho has been healed. 

Before the orientation meeting is over the nevvcomers are in- 
formed that they may attend the half-dozen or so Life in Spirit 
seminars vvhich, like this meeting, are held iust before the prayer 
meeting each vveek and vvhich vvill make them more familiar vvith 
the CCR. In presenting potential recruits vvith individuals vvith 
vvhom they can identify, the leaders establish the essential 
legitimacy of the movement and of charismatic gifts before the ex- 
perience of the prayer meeting itself. 

The prayer meeting is held in a large room that is carpeted from 
vvall to vvall. It does not have the intimacy associated vvith the 
İiving-room gatherings of the early days or of the small groups that 
are currently more characteristic of the CCR. Hovvever, the seating 
is arranged so that everyone İooks tovvard the center of the room 
and can see the faces of many other persons, as one vvould in a home 
gathering. This is quite unlike the traditional church arrangement, 
vvhere all eyes are directed tovvard the celebrant in the sanctuary. 
Seeing each other s face facilitates gestural exchanges of affirmation 
and support, a sense of sharing religious experiences vvithin the 
community. 

The physical arrangement also males it possible for the neophyte 
to learn the appropriate prayer postures vvithout instruction. 
Although chairs are provided in the outer part of the circle, most 
participants sit cross-legged on the floor. During prayers, hands are 
placed on the knees, vvith palms upvvard, a posture believed by par- 
ticipants to indicate an open or receptive interior attitude to the 
vvorkings of the Spirit. 

The private prayers and tongue speaking occur only periodically 
throughout the evening. The meeting begins at the direction of a 
young man vvho sits on a İovv chair at one end—farthest from the 
entrance of the room—of an oval space in the center of the room in 
vrhich no one is seated. In the division of labor necessary to the 
orderly conduct of the vveekly meeting, he has emerged as a leader 
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in vhat the participants feel is a perfectly natural or spontaneous 
vay, That he plays his part so eflortlessly and graciously, and that 
he is accepted so readily by the community in this role is, for the 
participants, Further indication of the love and trust that the Holy 
Spirit has sovvn among them. 

The leader of the meeting suggests a vvarm-up song. Some of the 
participants have guitars and there is a tambourine. All seem to be 
singing, and the hymn is the familiar “Amazing Grace. ” It does not 
end so much as trail off into the glossolalia, private prayers, and 
aspirations, all of vvhich blend in a curious vvay, sounding as though 
they are being recited in unison, and the tone seems more impor- 
tant than the content. From this point on, throughout the entire 
meeting, vvhich lasts somevvhat longer than an hour, there are 
periods of song —vvhich may be suggested by someone other than 
the leader—of individual prayers, of called-for silences, of in- 
dividual petitions, of psalms recited aloud, of biblical texts that the 
participant indicates he has receited, of biblical-sounding apho- 
risms later acknovvledged as prophecies. 

These İatter texts and prophecies are important elements in 
creating the sense of unity in the meeting, since they are later 
vvoven into a theme for the evening, in an interpretative narrative 
delivered by, in this case, a priest vvhose güft of discernment is 
acknovvledged. He discerns the message that the vvhole evening is 
meant to convey. But, as vvith all the charisms, they are believed to 
be the property of the community even though they reside in the 
individual as a vehicle of the Spirit. This communal as opposed to 
individual gift is an important development in the CCR. This 
collective exercise of discernment may be seen throughout the 
evening as the participants nod approvingly or smile pleasantly, as 
though to indicate that the right chord has been struck by vvhat has 
been said or sung. 

VVhat has been reported about the meeting thus far suggests a 
highly routinized ritual. To some extent this is the impression given, 
and it is certainly intended as an antidote to freakiness. At the same 
time, hovvever, there must be room for virtuoso charismatic perfor- 
mances and for considerable lay participation. Othervvise the prayer 
meeting vvould be indistinguishable from traditional devotional ex- 
ercises. The virtuoso outlet is partly provided in glossolalia and in 
discernment, but there are those vvho say prophetic vvords and those 
vvho receive a proper biblical text. A person vvith the gift of 
prophecy simply breaks into phrases that sound as though they 
come from the Bible but vvhich the person recites vvith eyes closed, 
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vvhen the inspiration comes. They do not have a time-bound quali- 
ty, fust as biblical prophecies do not. That they are prophecies may 
be acknovvledged by the initiated in their prayers or by the priest 
vvho discerns. 

Many of the initiated bring vvell-vvorn paperback Bibles vvith 
them. If one of the initiated has a text, he vvill—in the appropriate 
pauses, usually at the end of a prayer—rise to his feet and announce 
that he has a text. (Texts and prophecies are given as frequently by 
vvomen as by men.) There may be some explanation of the cir- 
cumstances under vvhich the text vvas received. For example: 


As vve vvere preparing to come here tonight, right after supper, 1 said to my 
vvife that I had been thinking of a problem that vvas disturbing to me and 1 
opened my Bible to a text that seems to me to speak to the problem. My 
vvife vvanted to knovv hovv 1 could be sure it vvould fit into the meeting and 
hovv 1 could be sure it vvas from the Lord. 1 told her vve vvould yust have to 
trust that, if it vvere from the Lord, vve vvould knovv. He vvouldn”t send me 
something that didn t fit. 


Although the ethos of the prayer meeting allovvs for individual in- 
spiration, the form that it may take is regulated by strong, if tacit, 
group norms. An incident involving the “Tvventy-third Psalm lady” 
illustrates the vvay in vvhich group control is exercised. At the only 
meeting at vvhich 1 noted her presence, the “Tvventy-third Psalm 
lady” placed herself on the floor immediately in back of the inner 
oval of participants. She arranged her skirt decorously and thrust 
her legs out to the side. She propped her torso first on one arm and 
then on the other, in decided contrast to the vvay in vvhich the initi- 
ated ordinarily position themselves. 

In the early stages of the meeting she shifted her legs occasional- 
İy, but did not appear especially flustered or discomfited. Follovving 
one of the early silences she appealed, sotto voce, to persons around 
her for a recitation of the Tvventy-third Psalm. İt is difficult to say 
vvhy her neighbors failed to oblige her. After much agitated move- 
ment in the direction of one or another of her neighbors on the 
floor, sometimes moving on her knees, crouched dovvn to avoid be- 
ing conspicuous, she managed to borrovv a small volume containing 
the vvords of the Psalm. She got to her feet and read it aloud. The 
recital vvas not greeted vvith particular enthusiasm in the form of 
aspirations from the participants, but it certainly vvas not disruptive. 
From this point on, she seemed unable to find a comfortable sitting 
position, frequently shifting her legs or her supporting arm, and 
yanking at her skirt. 

A crisis of embarrassment vvas reached for her vvhen, fifteen or 
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tvventy minutes after her reading, she started to her feet and began 
to say something that sounded like “Td like to. . .”, but she did not 
continue, for the young man vvho had discussed his text vvith his 
vvife rose slightly ahead of her and indicated, in a İouder voice than 
hers, that he had a text. They vvere about ten feet apart, he standing 
erect, she on her knees but vvith her back straight and head up. 
VVhen he heard her voice breaking into his announcement, he 
turned in her direction and appeared to smile at her. She mumbled 
softly, “Vm sorry, ” and slovvly sank to her sitting position on the 
floor. VVhen he finished reading she got up, vvalked to the nearest 
vvall, sat dovvn, and propped her back against the vvall for the 
remainder of the evening. 

To deseribe the vvay in vvhich she vvas eased out does not suggest 
that the actors in this little drama vvere conscious of the control 
mechanisms at vvork. Yet time after time these became operative to 
establish the limits of acceptable behavior. This is not to say that 
the leaders vvill not engage in direct and conscious control of the 
meeting. Sometimes persons vvho say or do something that could 
disturb the smooth operation of the meeting are told that their 
behavior is disturbing. This is done, hovvever, vvith sensitivity to the 
person creating the disturbance. Sometimes the gift of healing is 
employed to restore the disturbed person to an appropriate emo- 
tional state. Deviant testimonials are enough of a problem to merit 
discussion at a conference of regional leaders. A member of the 
national leadership posed the question of hovv to deal vvith a 
prophecy that the vvorld vvill end next vveek. 

Near the end of the prayer meeting the priest vvho vvill interpret 
the texts and prophecies speaks. His remarks mahe very explicit the 
continuity of the community of this particular prayer meeting and 
over time. The young man vvho has begun the service makes last- 
minute announcements: “Father VVilson vvill hear confessions in 
Room 2909, if people vvould like to be prayed vvith, go to Room 206. 
VVho needs a ride? This lady. VVhere to? Here s someone going that 
vvay. More rides are solicited. The community cares. Some persons 
stay on for cofFee and talk, especially those vvho have been initiated. 
Since the hour is İate, others İleave in friendly little groups. 
Although the ethnographic account ends here, the community 
reassembles the next Saturday for still another ritual exercise. In the 
vvords of one young informant, “The first part of the vveek is one big 
let dovvn. Along about VVednesday 1 begin to think about hovv great 
it vvill be Saturday night and 1 can hardly vvait.” 
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THE ORGANIZATION 


The prayer meeting is the chief arena for proselytization and for 
enactment of the cultic rituals. From the outset, hovvever, the CCR 
has concerned itself vvith more than providing vvhat one informant 
refers to as “a spiritual service station. O” Connor insists that, 
“vvhile members of the community are thus active in a multitude of 
vvays, there is no apostolate or vvork proper to the vvhole community 
except the vveekly prayer meeting. 7 This may represent a point of 
vievv more than it does empirical reality. The accommodation of the 
movement to the institutional Catholic church demands a strategic 
approach,” vvhich suggests to the observer that organizational goals 
of the CCR are vievved from vvithin as entirely ancillary. Yet O Con- 
nor s description of the first fevv vveeks at Notre Dame includes an 
account of a meeting that addressed itself to settling disputes over 
the form the activities of the group should take and over relation- 
ships to the institutional church. As O”Connor recognizes, the local 
operation of the movement on a vveek-to-vveek basis demands 
ministerial performance, vvhich in turn poses the problem of con- 
tinuing leadership. 

VVith the elaborate regional and national bureaucracies and inter- 
national ties that have proliferated in the space of a fevv years, there 
has emerged a vertical organization, vvith headquarters at Notre 
Dame but vvhich has relied heavily on key figures in the Ann Arbor 
community. The monthly nevvsletter, The Net Covenant, is pub- 
lished at Ann Arbor, and comment is made in it on a vvide variety of 
the organization s concerns. The Communication Center at Notre 
Dame dispenses books, manuals, and cassette tapes by recognized 
leaders of the CCR. The books may be inspirational for participants 
everyvvhere, some, along vvith the manuals, provide guidance to 
leaders at the local level for the conduct of a host of activities. In the 
manual on the Life in the Spirit seminars there is a program for 
leading persons to the Baptism in the Holy Spirit. Vohn Thompson 
shovvs that local chapters that do not follovv the models provided by 
the national Communication Center—vvhich have been developed 
after considerable experience and discussion—tend to flounder and 
ultimately dissolve.” This suggests that the need for organizational 
support is not only felt at the top but is also part of the indigenous 
dynamics of the movement. At Notre Dame a directory of chapters 


7. Pentecostal Movement, p. 106. 
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is maintained, and the effort to keep it up to date requires staff time. 
The annual conventions are held at Notre Dame also, and massive 
planning efforts are required because of the scale they have at- 
tained. 


THE SOCIAL LOCATION OF AN EMERGING CCR 


To understand fully these organizational developments it is 
necessary to consider the social situation in vvhich Catholic 
Charismatic Renevval emerged as a movement. To begin vvith, the 
movement clearly ovves much to the stimulus of Vatican II. The 
changes the council legitimized in 1962 touched on every con- 
ceivable dimension of religious expression vvithin Roman Catholi- 
cism. It de-emphasized or discarded altogether some modes of 
belief, ritual, and experience, as vvell as intellectual underpinnings 
and ethical posture, that had enioyed almost a century of preemi- 
nence, at least in the United States and probably throughout most 
of Roman Catholicism. At the same time, it ushered in an at- 
mosphere of innovation vvith respect to all these dimensions, the 
long-range effects of vvhich are still being vvorked out. 

The net effect of the Second Vatican Council vvas to create a 
vacuum in vvhich routines of the past vvere suspended and nevv 
forms could rush in to fill it. During the 1960s a host of nevv (or 
renevved ) practices emerged, accompanied by a theological renais- 
sance chiefly at academic centers throughout the vvorld. 

There is no evidence that in Catholic institutions of higher learn- 
ing departments of theology themselves fostered the development 
of the CCR. In fact, there is continuing friction betvveen the in- 
tellectuality of departments of theology and the more spiritual 
emphasis of the CCR. Much more influential in sparking the move- 
ment vvere Nevvman centers and other forms of Roman Catholic 
campus ministry at secular and Roman Catholic universities. Stim- 
ulated by Vatican Council TI, persons associated vvith them came to 
be highly eritical of the spiritual stagnation of the past and equally 
impatient vvith the mafestic pace at vvhich efforts tovvard change 
seemed to be proceeding vvithin the church. 

VVhile it is evident that Vatican II made possible the emergence 
of CCR, the movement has considerably older roots in the church. 
Over its long history, the church has been confronted vvith frequent 
attempts to break vvith its institutional mold. Nevv religious orders, 
nevv sects, nevv esoteric cults emerging vvithin the church are not 
uniquely contemporary phenomena. They have appeared periodi- 
cally throughout the history of the church, and most, if not all, of 
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them have included a desire to return to an enthusiastic form of re- 
İlgious expression. 

In the past, hovvever, control of religious expression rested in the 
hands of the religious hierarchy, a control enhanced by the recita- 
tion of the Mass in Latin. Some highly expressive practices did 
develop, of course, at the shrines of Lourdes and Guadalupe, for ex- 
ample. These vvere more tolerated than encouraged and vvere, in 
any event, kept under the vvatchful serutiny of the hierarchy. The 
same vvas true for devotions grovving up around particular saints in 
preference to attendance at the obligatory Sunday Mass. Such 
devotional adiuncts functioned as outlets for pent-up zeal. 

Those attracted to these ancillary practices, to fudge from rather 
vvidely scattered data, vvere disproportionately from folk societies or 
from ethnic pockets in industrialized societies. The elderly vvere 
also overrepresented, although most evidence indicates this to be 
true of adherents to any ritual expressions. In any case, these 
deviant activities, vvhile tolerated, vvere effectively contained by the 
church hierarchy from becoming movements that vvould threaten 
the smooth functioning of the mundane operations of the church. 
Vatican Council 11 effectively changed all that, so that vvhat had 
previousİy been latent in the church could become manifest. 

Among the more immediate precursors of CCR vvere groups such 
as the Catholic VVorker and Friendship House, vvhich addressed 
themselves to the needs of the poor and oppressed. They estab- 
lished neighborhood or settlement houses, staffed in large measure 
by lay persons vvho had assumed a communal life-style very much 
akin to that of religious orders but vvith considerably more flexibility 
and only a nodding acquiescence to episcopal authority. Such 
groups attracted attention both through their ovvn publications and 
through the vvider Catholic press, particularly that vvhich concerned 
itself vvith a social conscience. To some extent these movements had 
about them a ring of vvhat vvould later be dubbed the counter- 
culture. These seem to have been especially appealing to those vvho 
maintained their Catholic identity in academic settings. 

Other predecessor movements to CCR veere the Christian Family 
Movement (CFM), Young Christian Students (YCS), and Young 
Christian VVorkers (YCVV). These had started in Europe as Catholic 
responses to Commumnist-cell organization. They combined collec- 
tive action vvith collective prayer and discussion, and afforded a 
vvorking model of organization for the efForts that vvould follovv. 

Perhaps most salient of all the forerunner movements is knovvn as 
the Cursillo (literally, short course), an intense vveekend-retreat 
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movement vvhich began in Spain in the late 1950s. It called for im- 
mediate sharing among the retreatants of vvhatever feelings of 
enthusiasm and renevval of faith they experienced. In earlier re- 
treats the typical pattern vvas protracted periods of silence so that 
the individual could meditate on his ovvn spiritual state and discuss 
it only vvith the retreat master, vvho vvas a priest. The reported 
camaraderie generated at a Cursillo created a climate in vvhich par- 
ticipants vvere encouraged to plumb deeply into the experiential 
dimension of their religiosity and to give it open expression. 

Cursillo is important to the genesis of CCR because, as a largely 
middle-class movement, it legitimized for middle-class laity modes 
of religious expression that had been long repressed. The rapidity 
vvith vvhich the Cursillo movement spread from its beginnings in 
Spain to the rest of the vvorld, especially via Mexico to the United 
States, in a very fevv years is indicative of the responsive chord it 
vvas able to strike among a laity longing for vvays to experience their 
religiosity. The preparatory role of the Cursillo is important only in 
historical context, hovvever. The subsequent grovvth of CCR mem- 
bership is not chiefly from the ranks of the cursillistas. 

Turning nov: to the features of the beginning of the CCR that are 
İinked to the American scene, it is necessary to consider the general 
ambience in vvhich nevv modes of religious consciousness have 
taken root in this society and also the appeal of Pentecostalism. 
VVith respect to the former, this essay can do no more than suggest 
that the vvhole volume of vvhich it is a part is an attempt to explain 
vvhat is perceived as a nevv situation, vvhat Robert Bellah describes 
as a ““post-traditional vvorld.”1” One supposes that the counter- 
culture is indeed symptomatic. It should be emphasized, hovvever, 
that the phenomena in question, vvhether nevv religious or secular 
modes of consciousness, are part of developments that flovvered in 
the late 1960s and that have been primarily middle-class in appeal, 
finding the most vvilling audiences in university commuhnities. In 
vievv of all that has been vvrritten on the subiect, it may be unfair to 
offer a shorthand characterization,: nevertheless, a central element 
of the counterculture has been dissatisfaction both vvith the society 
as it has operated and vvith the attempts to reshape it from vvithin. It 
is clear that this double theme of discontent contributed to the rise 
of nevv modes of religious expression vvithin Roman Catholicism. 

The direct catalyst for the emergence of CCR came from the 
visits of the tvvo Holy Ghost Fathers vvith a Protestant neo- 
Pentecostal group in Pittsburgh. Beyond that exposure and since 
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the early days of the movement at Notre Dame, the CCR has been 
little influenced by Protestant counterparts. 

There are many parallels vvith the neo-Pentecostal groups, in- 
dicating that the CCR arose out of a more general American am- 
bience. Neo-Pentecostals had as their purpose the avvakening of 
members of established denominations to the Pentecostal ex- 
perience. This is to be diştinguished from the Pentecostal move- 
ment of fifty years earlier, vvhich attempted to convert people to a 
nevv sect. In the late 1950s, through the efforts of a neo-Pentecostal 
movement, practice of the charismatic gifts vvas reported among 
Episcopalians, follovved in the early 1960s by American Lutherans 
and Presbyterians. 

Neither CCR nor neo-Pentecostals appear to come from İovv- 
status backgrounds. The Full Gospel Business Mer”s Fellovvship, 
founded in 1953, exempliftes the air of respectability that sets neo- 
Pentecostals off from fundamentalists and earlier Pentecostals. CCR 
recruits also come from the educated middle class. Michael 
Harrison demonstrates that at the University of Michigan there are 
no significant socioeconomic differences betvveen Pentecostal and 
non-Pentecostal Catholics."" 

Like its Protestant counterpart, and despite its emergence from 
college campuses, the CCR exhibits a thread of anti-intellectualism 
and a literal belief in the devil. O”Connor illustrates this element of 
the vvorlİd vievv. 


It is characteristic of the Pentecostal movement that, along vvith re- 
nevved faith in the Holy Spirit, there comers a greater avvareness of the evil 
spirit. Perhaps this is because a keener spiritual sensitivity makes a person 
more perceptive of evil influences as vvell as good ones. Perhaps it is 
because, vvhen the Holy Spirit begins to act in a more manifest vvay, Satan 
retaliates by doing likevvise. (May it not be that the vvidespread modern 
disbelief in the reality of the devil is simply a counterpart of the modern 
neglect of the Holy Spirit?) 

In any case, experience has taught people in the Pentecostal movement 
to take very seriously that aspect of the Christian life that has to do vvith 
vvarring against the evil one. One very intellectual leader of the Pittsburgh 
community, of decidedly liberal tendencies, used to maintain that Satan 
vvas only a mythical expression for the dark forces latent in human nature. 
Not long after the events of February and March, 1967, someone asked 
him vvhether he believed in Satan novv. “You better believe 1 do,” he 
replied —laughing, but dead serious./” 


11. “Sources of Recruitment to Catholic Pentecostalism.” 
12. Pentecostal Movement, p. 79. 
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FUTURE DIRECTIONS 


Although prediction is a hazardous undertaking, it seems unlikely 
that CCR vvill be arrested at the expressive stage of development vve 
have discussed. The theme of sharing the spiritual exercises and of 
the charisms vvithin an expressive group has already been trans- 
formed into much more pervasive interpersonal relationships and 
netvvorks. The sense of a community of participants vvho come 
together vveekly from their diverse roles in the vvorkaday vvorld 
changed very early for some into a community in vvhich participants 
shared all except their occupational roles. Even vvork roles in these 
nevv communities may overlap so that participants do not lose sub- 
stantial contact vvith one another for any protracted period. 

In San Francisco, those vvho have received the Baptism in the 
Spirit, perhaps seventy-five to a hundred of the tvvo to three hun- 
dred vvho attend the vveekly prayer meetings, find themselves 
meeting at least one other night each vveek to pray and to discuss 
vhat they are doing. The discussions range from liturgical 
arrangements for the Saturday night prayer meetings and other 
housekeeping details associated vvith it to vvays in vvhich the 
members of this initiated group can help each other. Since the 
number of baptized has risen rapidly, this larger cadre of initiates 
has subdivided into eight or ten more manageable groups, vvhose 
representatives meet together. 

Flexibility also exists vvith regard to the variety of community ties 
from vvhich one can choose. For example, small groups of single 
men or of single vvomen or of couples vvith small children may 
choose to live under one roof, sharing not only in the necessary 
secular routines but in prayer regimes and other spiritual exercises 
as vvell. Sometimes adiacent housing units are available to one or 
more such groups, so that a neighboring community of participants 
is readily established. Although no fixed pattern seems to have 
emerged, these various units articulate vvith each other in an in- 
terlocking netvvork that is geographically near the İocus of the 
prayer meeting. 

Early in the history of the movement only university campuses 
and their surroundings vvere conducive to this type of communal 
development. An alternative model has come into prominence 
more recently. Urban territorial parishes have been turned over to 
the members of the CCR. This does not mean that the bishop has 
relinquished ultimate control over a unit vvithin his diocese. It 
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means that parishes vvhich have been losing members through 
migration or through diminished lay participation can be renevved 
through the efforts of the CCR. The pastor and the curates them- 
selves vvould be participants in the movement, so that all the liturgy 
could be integrated around common charismatic themes. If the 
parish has a school, the religious order that staffs it (usually vvomen) 
are also participants. The lay persons vvho are participants in CCR 
have considerable influence in shaping both liturgical and 
educational directions, and assume active ministries in both enter- 
pTises. 

The belief that the Holy Spirit is vvorking in and through the 
community has become increasingly stronger, and the solution of 
secular exigencies is testimony of this efficacy of the Spirit. For ex- 
ample, one young man described efforts he and others had made to 
find housing for a young vvidovv and her several small children. 
They had İocated a suitable apartment vvhich she could afford on 
her modest salary, hovvever, neither she nor they had the money to 
furnish it. They prayed for help and guidance. That very day a 
leader of the community had received a telephone call from a 
prosperous businessman visiting from a city vvhere he is active in 
the CCR. He vvanted to knovv if the leader knevv of anyone vvho 
could use several hundred dollars. The sum, as the young man 
related, vvas fust vvhat the vvidovv needed and the need vvas met. 

This little story, vvhich is told often in one form or another by 
Pentecostals, Catholic or not, captures the elements of the vvorld 
vievv that dominates as the movement develops along communal 
İines. There is the idea that one can expect to turn to one”s fellovv 
participants for ministrations and that one ought to reciprocate 
vvhen called on. Of course, this is a simple expression of love of 
neighbor, but the definition of neighbor is more literal or personal. 
It is this element that has been at the root of the controversy 
betvveen the CCR and the social activists vvithin the church. The 
debate is not really over vvhether to be active but over the proper 
arena for action. It finds its parallel in the nonreligious sphere 
betvveen, for example, the vievvs of vvhat is called the liberal es- 
tablishment and those of vvhat is labeled the counterculture. The 
former have in common vvith the social activists a commitment to 
causes that tend to treat neighbors and their needs in a class sense. 
The CCR and the counterculture share the vievv that this estab- 
lished approach to social problems depersonalizes or dehumanizes 
both giver and receiver and, in the long run, fails to solve the 
problems it addresses, since it only creates bureacratic structures 
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vvhose chief goal is self-perpetuation. The social activists point out 
that in a highly differentiated society the person-to-person ap- 
proach advocated by the CCR is exclusive and tantamount to a kind 
of isolationism, and that failure to recognize the existence of classes 
may mean that the needs of many vvill be ignored. The intention 
here is not to mediate the dispute in any vvay, but merely to suggest 
that these tvvo vvorld vievvs should have profoundlİy difFerent struc- 
tural consequences for both the church and the surrounding society 
in terms of hovv resources are allocated for solving social problems. 
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The Church of Satan 
RANDALL H. ALFRED 


Although the maior focus of this chapter vvill be on a specific form 
of VVestern vvitchcraft, the phenomenon is neither İocalized in this 
culture alone nor isolated from other trends vvithin it. VVitchcraft, 
magic, and sorcery are found vvidely distributed around the globe. 
In our society, the recent grovvth of interest in vvitchcraft and magic 
is part of a more general “occult revival” that includes astrology, 
Ouila boards, and interest in such prophets as Edgar Cayce. The 
popularity of such novels and films as Rosemarv”s Babı and The Ex- 
orcist indicates a vvidespread interest in matters magical and Satanic 
and has brought these themes to at least the peripheral attention of 
most Americans. VVhat are the realities behind these popular im- 
ages? 


VVTITCHCRAFT IN THE UNTTED STATES TODAY 


The contemporary practice of vvitchcraft in the United States is 
arrayed along tvvo orthogonal dimensions. First there is a con- 
tinuum betvveen the practice of black magic and the practice of 
vvhite magic. Although vvitches of either stripe generally make more 
of this distinction than is vvarranted, there are some genuine 
differences. Practitioners of black magic : are more vvilling to employ 
their arts for ends regarded as evil by the surrounding society, con- 
sider t(hemselves more in league vvith demons: and dark spirits, and 
calİmnöre”üpön satanic traditüon Tor both ancient technique and the 
legitimation of modern. innovation. n. VVhite vvitches and ,yvarlocks 
(the technical term for male vvitches) are careful to dissociate 
themselves from magic-employed for-any but supposediy beneficial 
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ends, ritually protect themselves from the influence of evil demons 
EŞETən “ham these are invoked for the performance of certain Tunc- 
tions), and call more upon the European vvitchcraft tradition, vvhich 
seems to bean underğground : survival of pre- -Christian paganism : and 
nature vvorship. 

At right angles to this dimension is a continuum involving degree 
of organization. At one end, vve find individuals (vvith perhaps a 
small, local, and informal follovving) practicing magic as a folk craft. 
At the other, vve find organized groups practicing canonical vvitch- 
craft according to specifted tradition. 

Among vvhite vvitches vvho practice individually are those vvho 
have earned or İearned their vvitchcraft status through kinship vvith 
or apprenticeship to another solitary vvitch, those vvho have picked 
üp the art from reading or more tenuous media contact, and those 
vrhö have “invented” their practices, usüally inspired” by highly 
visible cultural archetypes “and” oFten vvith the aid of psychedelic 
drugs. Combinations of these types are, of course, possible. The vast 
ma)ority of those in the United States vvho consider themselves 
vvitches are probably practitioners of these sorts. Typically, one 
finds them casting spells for the health and success of family and 
friends and celebrating nature festivals, such as plantings and 
harvests, and astronomical and astrological events, such as nevv and 
full moons, nevv years, solstices, equinoxes, eclipses, and the ap- 
pearance of comets. 

It has been found that members of the drug-using community 
vvho become interested in vvitchcraft continue the use of hallucino- 
genic drugs in their use of vvitchcraft. The vvide popularity among 
young people of anthropologist Carlos Castaneda s three books on 
the mystical practices and philosophy oFa İrug- -using Yaqui shaman 
undoubtedly encouraged this trend but is by no means solely 
responsible for it." In its minimal and probably most vvidespread 
form, this psychedelic nevv-Druidism is drug-assisted nature vvor- 
ship, it consists of retiring to a mountaintop or other natural setting 
vvith friends, perhaps to vvatch a sunrise or an eclipse, under the in- 
Huence of a psychedelic drug. (LSD is most commonlİy used because 
of its availability, but the biologicals peyote cactus and psylocibin 
mushrooms are preferred as being more “natural.” ) Here is an in- 
stance of unclear boundaries betvveen playful and profound in- 
volvement in the oecult, for regardless of the admixture of recre- 


1. The Teachings of Don luan, A Separate Reality, and /ourney to Ixtlan. (For 
publishing data on titles in the footnotes and for other selected source material, see 
the references at the end of the chapter. ) 
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ational and spiritual motivations, profound ( “heavy” ) vvorshipful 
and celebratory emotions and attitudes regarding nature and one”s 
place in it often result, and they may be more than transitory. 

An indeterminate number of magical “circles” practice nude 
ceremonies as either pretext for or introduction to sexual orgies. 
These have their counterparts in black magic, differing Trom İhe 
former primarily in (he"use ofa Black Mass rather than" spell"casting 
as a prelude to The sexual activity. The vvitchcraft actiyity-.itself-is 
nöt especially central”to these. groups or the experience of their 
members and is thus usually neither very “black” nor very “vvhite.” 

Organized or canonical vvhite vvitchcraft groups are usually called 
covens and consist theoretically of precisely thirteen members, al- 
though they usually range Tröm ten to fifteen. Estimates of the 
number of these groups in the United States today range from fifty 
to three hundred. There is much competition among these groups 
regarding claims of traditional legitimacy. Scholars cannot agree on 
vvhether this tradition is entirely a survival of pre-Christian prac- 
tices in Furope or vvhether much of it arose in response to the 
publicity of the Inquisition. It is more likely, 1 believe, that this 
kind of inversionary sect is more important in the satanic tradition 
than in vvhite vvitchcraft groups. Before the middle of the fifteenth 
century, the Roman Catholic church denied the existence of 
vvitchcraft and punished people for believing in vvitches, after that 
time it accepted the fact that such practices occurred and punished 
people for them.” The famous European vvitchcraft trials of the six- 
teenth and seventeenth, centurie$ aT€ regarded by.some.as trials for 
the heresy of unbelief rather than for the vvorking of magic against 
the community or its members..At-any.-rate, the claims for tradi- 
tional legitimacy, made by..any. contemporary vvitchcraft group are 
veeakened in light of the virtual eradication of vvitcheraft during 
those centuries. 

VVitches "in these covens today are unlikely to use drugs in their 
rituals and are freqüeritİy “antagönistic-to the use”in any context 
vvhatever. This may constitute a mafğor break vvith pre-lnquisition 
Furopean vvitchcraft. Michael Harner believes that plant-based, 
hallucinatory ointments (notably Datura, henbain, mandrake, and 
atropine) vvere rubbed betvveen the thighs and on other areas of 
sensitive skin by medieval vvitches. The trance state thus induced 
frequently included, among other hallucinations, the experience of 
Flying on the branch or broomstick used to rub the ointment be- 


2. Vones, On the Nightmare, pp: 213—31. 
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tvveen the thighs. Castaneda experienced the sensation of flight 
after rubbing a Datura paste on his genitals and other sensitive 
areas. Despite the general success of the Inquisition, the utilization 
of these drugs may have survived in a fevv isolated places in Europe 
and possibly even in the United States. 

Those involved in black magic include solitary Satanists vvho 
believe they have made pacts vvith the Devil. Relatively unorga- 
nized black-magic groups include not only sexually oriented groups 
but also the highly-publicized, thöugh rare, Acid Satanists of the 
Charles Mansön”Variety. Such groups are almost completely un- 
traditional and revolve around the hypnotic or charismatic nature of 
the cult leadership. As the name “Acid Satanism” implies, the use 
of drugs, especially LSD, is central to these culits. The authoritarian 
nature of these groups has led to the use of the term “acid fascism” 
as vvell.“ Satanic flagellation societies, vvhich are sadomasoclhistic 
versions of the black-magic-and-sex groups, may also be seen as 
non-drug-using versions of such culits. 

Organized black-magic groups include the Church of Satan, 
headqüartered in”Safi”Francisco, and schismatic groups such as the 
Church of the Fountainhead. The schismatic groups are generally 
short lived and less organized, and practice ritual magic not quite 
as “black” as that of the Church of Satan. As it is vvorldvvide and 
there is no central (vvhite ).vvitchcraft organization or hierarchy, the 
Church of Satan must be considered the most highly institutional- 
ized of the various forms of vvitchcraft. The rest of this chapter vvill 
föcüs”ön this particular group. 


THE RESEARCH 


The primary method of study vvas covert participant obseryation. 1 
approached the group in April 1968 as an outsider and indicated an 
immediate interest in ioining. My feigned conversion to Satanism 
vvas accepted as genuine and 1 made rapid progress in the group, as 
measured by my advancement in ritual rank, my being given ad- 
ministrative as vvell as magical responsibilities, and my appoint- 
ment to the “ruling” body of the church. 

From April 1968 to August 1969 T attended fifty-tvvo of the 
group s vveekly rituals, participating in all but eight of these early 

8. See Harner, “Shamanism, VVitcheraft, and Hallucinogens”, “The Role of 
Hallucinogenic Plants in European VVitcheraft”, and Siggins, Harner, and Alfred, 


“VVitches, Demons, and Other Fly-by-Nights.” 
4. Felton, Mindfuclkers. 
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on. 1 vvas also present at tvvelve meetings of the ruling council, at 
tvvelve classes on various aspects of Satanism, and at six parties. Aİl 
these occasions included much discussion and conversation, and 
most vvere follovved by early-morning visits to local restaurants vvith 
the group s leadership corps. 1 slept overnight at the church head- 
quarters as the guest of the high priest on six occasions. There vvere 
several times vvhen 1 visited socially vvith, attended movies vvith, or 
met on the streets and talked vvith members of the church. Betvveen 
August 1969 and November 1973 1 vvas in contact vvith members or 
leaders of the group on another tvventy or so occasions, under a 
variety of such circumstances. 

Altogether, 1 vvas vvith the group or its members on about a hun- 
dred separate occasions, totaling about six hundred hours and re- 
corded in about that many pages of research notes, vvhich vvere 
vvritten as soon as vvas practical after leaving the group on each oc- 
casion. In addition to these notes, this report is based on over fifty 
pieces of media coverage, the three books published by the high 
priest, Anton Szandor LaVey,: all forty-four copies of the Cloven 
Hoof, the group s nevvsletter, from Vuly 1968 to August 1978, and 
about tvvo dozen pieces of correspondence vvhich 1 exchanged vvith 
the church headquarters.” 

Throughout the research, 1 tried to minimize reactivity, that is, 
my ovvn effect on the group 1 vvas studying. 1 vvas generally non- 
directive in my comments and conversation, demurred in first re- 
quests for suggestions or ideas, ansvvered subsequent requests vvith 
suggestions made prevliously in similar situations by others, and 
even selected at random pages from books out of vvhich 1 vvas asked 
to read something of my choice. Even in the group s ruling council 1 
vvas able to avoid undue influence, since it vvas an advisory rather 
than a legislative body. (LaVey could and frequently did override 
the council by means of appeals to his ovvn charismatic authority or 
to satanic tradition.) Such efforts and devices, hovvever, did not 
completely solve the problem of reactivity, I often had to choose 
vvhat ideas to second, since 1 vvas generally perceived as a high- 
status member and since my behavior vvas interpreted by others as 
Hovving from genuine satanic conviction and devotion to the church 
rather than as random acts or simple yesmanship.” 

Since my ideas about the ethics of covert participant observation 

ö, See the references at the end of the chapter for these book titles and other 
LaVey sources. 

6. For a novelistic and satirical approach to reactivity in the sociological study of 


religious cults, see Allison Lurie, Tmaginarı Friends (Nevv York: Covvard-MeCann, 
1967). 
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changed, 1 resolved to tell LaVey vhat 1 had been doing and to ask 
permission to publish the results of such research. As I had sus- 
pected from a fevv comments that he had made half-/iocularly in the 
past, he had surmised all along that I vvas doing research. His im- 
pression had been, hovvever, that my interest vvas genuine and 
primarily personal, vvith research as a sort of back-of-the-mind 
possibility. From a purely sociological point of vievv, this vvas not 
the case, 1 had ioined the group to do research and later got per- 
sonally involved. But from a satanic perspective, my deception and 
covert aims, my playacting and feigning, and my use of other peo- 
ple for my ovn ends vvere all components of lesser magic, that is 
“vvile and guile obtained through various devices and contrived 
situations, vvhich vvhen utilized, can create “change, in accordance 
vvith one s vvill.””” Thus my feint vas typically satanic, so 1 vvas not 
feigning: and the last diabolical laugh is not mine after all." 


SATANISM IN THE OCCULT REVIVAL 


According to The Satanic Bible, vvritten by LaVey betvveen the 
foundation of the Church of Satan in 1966 and 1968, there is really 
no difference betvveen vvhite and black magic, except for the 
hypocrisy of vvhite magicians vvho believe their altruism and 
benevolent spells do not ofFer them any gratification or personal 
povver. And the Satanist hardly regards the attainment of povver or 
self-aggrandizement as evil.or “black,” since these are vievved as 
the fitting and proper pursuits of all intelligent humans. A 1972 
issue (Vuly-August)-of-the..Cloven..Hoof further denigrates v.hite 
vvitchcraft as a reversion to submissive nature vvorship, vvhereas 
Satafiists yyorship.none but themselves. The Satanist is expected not 
to vvorship diabolical deities but rather to manipulate them as sym- 
bols for the purpose of one”s ovvn glorification and gratification. But 
despite LaVey”s statement of “no real difference, the fact is that 
ceremonial magic as practiced by the Church of Satan relies largely 
on diabolical symbolism and the positive valuation of many ac- 
tivities conventionally considered “evil,” and is thus properly 
categorized as black magic. 


7. LaVey, The Satanic Bible, p. 111. Lesser magic as taught by LaVey includes a 
great deal of micro-manipulation of behavior, based on the micro-observations of 
social scientists generally, sociologists specifically, and Erving Goffman in par- 
ticular. 

8. Or as Kurt Vonnegut vrote in Mother-Night, “VVe are vvhat vve pretend to be, 
so vve must be careful about vvhat vve pretend to be.” 
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“The stars may afFect no one, ” says LaVey, “but astrology affects 
everyone. ””” A Church of Satan tract on this subiect, subtitled “The 
Stars: A Vitamin Supplement for VVeak Fgos, ” states, 


A vvise sorcerer “ believes” in astrology, because he knovvs that the mafority 
of the peoples of the civilized vvorld believe in astrology (at least part of the 
time), and if enough people are motivated by a hoax, then the hoax 
becomes as reality. Therefore, in the manipulation of humans vvho are 
affected by astrology, it is necessary to knovv hovv, vvhere, and vvhen the 
stars vvill supposedly guide their human follovvers, so the manipulator vvill 
be vvaiting first in line to deal vvith his star-led subiects. 


Despite this attitude, there vvas alvvays much talk of astrology 
among church members, even in the presence of LaVey. 

The official attitude tovvard astrology is also the attitude tovvard 
other areas of the occult. LaVey vvas not only a İion trainer and a 
calliope player vvhen he vvas vvith the circus, he vvas also a palmist 
and fortune-teller. He spent many years studying various occult 
subiects in vvhat he novv regards as a vvandering in the vvilderness 
before stumbling on the true path, the “ Left-Hand Path,” of 
Satanism. He has amassed a library of several thousand volumes on 
occult matters, and he gave many public lectures on occult subiects. 
These lectures served both to enrich the Church of Satan and to in- 
troduce it to those interested in other areas of the occullt. 

The Church of Satan strongly condemns the use of illegal drugs. 
The"rationale for this is tvvofold. First, it is believed that drugs, es- 
pecially the hallucinogens and LSD particularly, act to reduce.one”s 
active control-over the environment.and are a means of vvithdravv- 
al.” Magic, on the other hand, is conceived of as an extension of 
such control, The use of the legal drug alcohol is vievved as accept- 
able and even desirable in moderate amounts to reduce inhibitions 
and increase imagination. A heavily spiked punch called Satonic or 
Globin Vuice vvas served (from a commode) at the quarterly parties 
marking the church s official holidays, a shot of bourbon vvas used 
by LaVey or other lecturers to “İloosen the tongue” before public 
appearances, and a beverage of personal choice—almost alvvays 
alcoholic—is prescribed for satanic rituals. It is deemed both foolish 
and unmagical, on the other hand, to become vvholly intoxicated 
vvhile attempting an act of magical control. 


9. Truzzi, “The Occult Revival as Popular Culture, ” p. 20. 

10. Hippie-acid culture developed in San Francisco almost simultaneously vvith 
the Church of Satan, and the corner of Haight and Ashbury is a scant tvvo miles, as 
the demon flies, from the church headquarters. It may be that LaVey”s intense 
animosity stems from the rivalry of tvvo vvould-be global social movements fighting 
for the same local turf. 
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Second, such drugs are illegal. A satanic magical formula is “nine 
parts “Tespeetability to one part outrageousness., ” (This combination 
of The acceptable and unacceptable i is found in more equal propor- 
tions in the very name “Church of Satan.” ) The follovving neo- 
Edvvardian rule of etiquette vvas expressed by LaVey in the church 
nevvsletter of yVuly 1968 (then an encyclical letter from the high 
priest to active members): “VVe Satanists pride ourselves on being 
ladies and gentlemen—sinful, perhaps—but nonetheless, ladies and 
gentlemen. ” LaVey is in many vvays a lavv-and-order man, and once 
served as a police crime-laboratory technician. He has a chaplain s 
badge for the San Francisco Police Department and has many 
friends on the force, a fevv of vvhom are church memhbers. His at- 
titude tovvard drugs vvas shared by most members, and several 
younger members vvho openly referred to their use of mariyuana 
and amyl nitrite (” poppers” ) eventually found their vvay out of the 
church, more or less voluntarily. 


THE ATTRACTIONS OF SATANISM AND TTS PHILOSOPHY 


The philosophy of contemporary Satanism is expounded at length 
in The Satanic Bible. The most succinct summary is found in these 
“Nine Satanic Statements,” a diabolical equivalent of the Ten 
Commandments. 


1. Satan represents indulgence, instead of abstinencel 

2. Satan represents vital existence, instead of spiritual pipe dreamsl 

3. Satan represents undefiled vvisdom, instead of hypocritical self-deceitl 

4. Satan represents kindness to those vvho deserve it, instead of love 

vvasted on ingratesl 

Satan represents vengeance, instead of turning the other cheekl 

Satan represents responsibility to the responsible, instead of concern 

for psychic vampiresl 

7. Satan represents man as fust another animal, sometimes better, more 
often vvorse than those vvho vvalk on all-fours, vvho, because of his 
“divine spiritual development,” has become the most vicious animal 
of alll 

8. Satan represents all of the so-called sins, as they all lead to physical, 
mental, or emotional gratificationl 

9. Satan has been the best friend the church has ever had, as he has kept 
it in business all these yearsl/1 


Members of the Chureh of Satan respond to a variety of attrac- 
tions, vvhich”are analytically separable into six categories. These are 
hedonism, magic, diabolism, iconoclasm, millenarianism, and the 


11. The Satanic Bible, p. 25. Satanic numerology relies primarily on nine and its 
multiples and much less so on thirteen. 
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charisma of High Priest.LaVey., Although all members are probabİy 
greatly from one member to the neyi A brief discussion of each 
follovvs. 

Hedonism is the philosophy of indulging physical, mental, and 
emötlonal desires. There.is much specificity on sexual matters in 
this regard./? Satanists believe that any sexual act that does not hurt, 
another against : his or her vvill is acceptable:”A”distinetion is dravvn 
betvveen freely chösen”indülgence and €ompulsive acts. A “good” 
Satanist is expected to be free of compulsion. The hedonistic ele- 
meht of Satanism üsüally serves to ratify existing practices and to 
encourage and offer support for nascent hedonism in the life-styles 
of its adherents. In organized church activities, hedonism vvas 
manifested in the quarterly costume parties (vvhich turned into 
orgies in the early history of the group), in the frequent casting of 
lust spells by individuals during the rituals, and in the use of naked 
young vvomen as (not on) the altar of rituals. 

The element magic includes both ” greater magic,/ the ceremo- 
nial casting of spells” and curses, -and ““lesser magie,”--the-vvily 
manipülation of the behavior of others. Effective greater magic 
requires a” great “deal “of ritual knovvledge, paraphernalia, and 
capability of performance. Although some members reported the 
performance of such rituals at home, the setting vvas usually the 
ritual chamber of the church headquarters. These rituals involved 
the use of an electric organ, bells and gongs, black and vvhite 
candles in a red and black ritual chamber, elaborate robes, hoods, 
and maslhs, processionals and recessionals, and sometimes stunning 
visual and vocal effects. They frequently reached artistic peaks of 
musical-visual-vocal-kinesthetic integration and vvere appreciated 
by both participants and onloolers on an aesthetic level, regardless 
of the efficacy of the magic they vvere intended to carry out. It is 
believed that ritual magic should be povverful psychodrama, that 
the ritual room should be “an “intellectual decompression 
chamber. "“ Many members actually did report on the effectiveness 
of both greater and İesser magic, as performed both individually 


12. LaVey s second published book, The Compleat VVitch, is essentially a seduc- 
tion manual for vvitches, based on a vvitches vvorkshop for vvomen only, vvhich he 
taught at church headquarters in 1968—69. 

19. This integration seems consciousİy patterned on Richard VVagner”s concept 
of Gesamtkunstueerk. His music vvas much used both in rituals and as ambient 
background throughout the church headquarters, and VVagnerian themes recur 
frequently in Satanic vvritings and philosophy. 

14. See Satanic Bible, pp. 119—20. 


THE CHURCH OF SATAN 189 


and in the group, and much of the talk at church functions vvas 
devoted to this subiect. Presumablİy, those vvho did not find the 
magic efficacious did not remain around long enough to report it. 

There are at least three vvays in vvhich this magic could have been 
vvorking, according to both the official Church of Satan philosophy 
and the opinions of the members. First, -members not only. yvere 
in specific techniques of hovv to control situations to their ovvn ad- 
vantage. Second, the “emötiöonal ”intensity of greater magic vvas 
creating nevv confidence that they could recognize and then obtain 
their övvn, desired goals, “vhether amorous, vengeful, financial, 
political, or vvhatever. Third,..a sufficiently. povverful ritual vvas 
deemed capable of implanting a suggestion in the mind of one on 
vhömi the magician vvished. to. cast-.a-spell. On several occasions 
telepathy vvas the only apparent explication for the successful vork- 
ing of a spell. 

Diabolism is the attraction of Devil yvorship and the religiously 
forbidden or heretical”” Most members of the Church of Satan vievv 
Satan as a symbol oT vorldiy desire.and.opposition to conventional 
religious vievvs, a representation of the concepts expounded in the 

“Nine Satanic Statements.”"” Despite the general attitude that the 
Devil is a symbol to be maniğulated rather than a deity-.to. be 
vvorshipped, some”members-do-regard Devil vvorship and the per- 
formance of the “traditional” Blaek”Mass blasphemies as an impor- 
tant part of Satanism: for them, the Church of Satan is serving as an 
inversionary sect, a topsy-turvy Christianity. During the period of 
my intensive study of the church, this subgroup of diabolists con- 
sişted almost entirely of lapsed communicants of the Russian 
Orthodox church, in vvhose theology the Devil plays a prominent 
part, and former Sefflifrarians”from”a”variety ofChristian religions. 

iabolism in satanic rituals töök the form of an invocation of the 
Four Crovvn Princes of Hell: Satan, Lucifer, Belial, and Leviathan, 
follovved by a further selection from a crosscultural list of demons. 
Occasionally, the traditional Black Mass, an obscene parody of the 
Catholic Mass, vvas performed. 

Iconoclasm is closely related both to diabolism and to charismatic 
authority. This iconoclasm.seeks to .İree Satanists f from the influence 
of institutions, customs, and values other than speciftcally Teligioüs 


15. As LaVey put itina 1968 study seminar, “Şatan as a red devil is ingrained in 
the collective unconscious. The association can t be broken, so vve might as vvell 
use it and exploit it as a positive symbol. Ts fust like Santa Claus as the spirit of 
generosity: vve all think of Santa in a red suit vvith a vvhite beard: no one sees him 
in a blue suit vvith sandals.” 
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or spiritual ones.. Thus, instead of a traditional Black Mass to free 
the participants from the yoke of Christian slavery, a contempory 
Black Mass vvould be directed at any current sacred covv of modern 
society or at any institution or tradition from vvhich the Satanist 
seeks liberation. In such a ritual, for instance, a capsule of LSD vvas 
stomped underfoot by LaVey. Iconoclasm is related on the other 
hand to the “revolutionary” nature of charismatic authority, vvhich 
is not “bound to the existing order: “İt is vvritten—but 1 say unto 
yon aaa 

Interest in these first four elements has been facilitated by the 
general relaxation in recent years of social taboos and even of legal 
restrictions on the performance of magic and on sexual freedom. 
VVith the clergy debating the “death of God” in many popular 
media, surely heresy is not vvhat it used to be, and a layman vvho 
takes up Devil vvorship is not about to become an outcast. VVhile it 
is by no means true that nothing is sacred anymore, many things are 
mueh less sacred to many people. 

The fifth element of appeal is millenarianism, the belief in the 
coming of a nevv age. Vust as the Christian Bible concludes vvith the 
millenarian Revelation of Saint /ohn the Divine, so The Satanic Bi- 
ble opens vvith the follovving prologue, sometimes read as part of 
the rituals (note the VVagnerian imagery): 


The gods of the right-hand path have bickered and quarrelled for an entire 
age of earth. Each of these deities and their respective priests and ministers 
have attempted to find vvisdom in their ovvn İies. The ice age of religious 
thought can last but a limited time in this great scheme of human ex- 
istence. The gods of vvisdom-defiled have had their saga, and their millen- 
nium hath become a reality. . . . “Dravveth near in the gloom the tvvilight 
of the gods.” The ravens of night have flovvn forth to summon Loki, vvho 
hath set Valhalla aflame vvith the searing trident of the Inferno. The 
tvvilight is done. A glovv of nevv light is borne out of the night and Lucifer is 
risen, once more to proclaim: “This is the age of Satanl Satan rules the 
Farthl” The gods of the uniust are dead. This is the morning of magic, and 
undefiled vvisdom. The FLESH. prevaileth and a great Church shall be 
builded, consecrated in its name. No İonger shall man?s salvation be 
dependent on-his-selfedenial:“And it vill”be knovvn that the vvorİd of the 
flesh-and the living-shall”be the greatest preparation for any and all eternal 
delightsl REGIE SATANASİ AVESATANASİ HAILSATANİ 


İn an era of rapid social change, it is not surprising to find a belief 
that an age is ending. The millenarianism of Satanism explains to its 
adherent$ Tnuch of their confusion about this vvelter of change, es- 
pecially in the religious and moral spheres, and promises the 


16. VVeber, The Social Psuchologvu of the VVorld Religions, p. 296. 
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dedicated and resourceful Satanist an important place in the nevv 
order, 

By no means the least of the mafor elements of attraction to the 
Church of Satan is the charismatic authority of the High Priest-and 
Magus o ol, “the, Black Örder, Anton Szandor  LaVey., .Charismatic 
hero vvörship.”” LaVey bases his authority on.all İhrec, Most active 
members””of” the” ehüreh”accept LaVey s magical abilities as 
demonstrated both by the tales he tells of his ovvn magical vvorkings 
and by vvhat he has done for them. As for revelation, he cites his dis- 
covery of the magical “Lavv of the Trapezoid” and refers mysteri- 
ously to the “blinding flash” of his ovvn satanic davvning. " 

The high priest”s colorful background enhances his image among 
his follovvers. He has been in succession teen-age musical prodigy, 
circus cage-boy, lion trainer, and calliope player, carnival magician, 
palmist, and hypnotist, burlesque-house organist, police and 
insurance-company photographer, cocktail organist, official city 
organist, and clinical hypnotist. All this vvas prior to his foundation 
of the Church of Satan on VValpurgisnacht 1966 (1 Anno Satanis). 
The subsequent publicity in local and national media, vvhich has 
served to attract potential nevv members, along vvith his recent”in- 
volvement in the motion-picture industry, has also had the Tunetion 
of enhancing his status as celebrity and hero. LaVey s appearance is 
impressive a and imposing: his shaven head, piercing eyes, and. com- 
manding voice create a dramatic presence. This is emphasized dur- 
ing Tituals”by his vestments: a red-silk-lined black cape, black robe, 
and horned hood. 

Max VVeber states that the “charismatic leader gains and main- 
tains authority solely by proving his strength in life . . . land) that 
those vvho faithfully surrender to him must fare vvell.”” Although 
being accepted as a charismatic sorcerer requires the successful per- 
formance of sorcery, the opposite seems also to be true. Both 
Claude Levi-Strauss and Carlos Castaneda have pointed out that 
the consensual Tezereation in  magical” terms of an event that is 
potentiallış definable as magic is vvhat makes the event magical in 

17. Tbid. 

18. LaVey, “The Black Mass.” The Lavv of the Trapezoid states that obtuse 
angles, and hence all trapezoidal forms, are magically harmful or dangerous. If 
this form and its povver are recognized, hovvever, it is no longer so dangerous and 
can even be used to advantage against those vvho are unavvare of it (LaVey, 
Satanism Study Seminar). Thus, all to vvhom LaVey has taught this are benefited 
by his magical provvess and have a basis for charismatic trust in him. 

19. The Sociologu of Charismatic Authority, p. 249. 
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social fact.3” İt is by manipulating the vvill to believe, by carefully 
engineering “the process of validating special consensus, ” and thus 
creating “states of non-ordinary reality,” that the charismatic 
sorcerer vvorks.”1 

Charismatic povver, then, builds up by accretive social construc- 
tion, and magical acts soon become the very nature of the socially 
created “ magician ” in much the same vvay as deviant acts become 
the very nature of the socially created ““deviant.”” The same is un- 
doubtedly true of other manifestations of charisma: for instance, 
belief engendered by earlier successful prophecy may encourage 
people to construe events so as to validate subsequent prophecies by 
the same person, vvho thus becomes a prophet. So prophecey itself 
may rest largely on the phenomenon of self-fulfilling prophecies.” 

Thus, charisma is an aspect of a social relationship, and 
charismatic follovvership or attribution is as much at the heart of it 
as charismatic leadership or personality. This revisionist vievv is ac- 
tually given support by VVeber:s ovvn statement that charisma iş a 

“quality of a person, regardless of vvhether this quality is actual, 

alleged, or presumed.””“ Further,charisma, the Scent. 5 


the inverse of stigma, the odor. of reiection.” The former is an ex- 
traordinarily enhanced identity, the latter, extraordinarily spoiled. 
Both are in some sense deviant, for charismatic authority challenges 
the existing order: it is nonordinary. The charismatic leader is one 
vvho leads others to redefine reality instead of redefirimg oneself: as 
simply a”deviant vvithin the old reality. Both phenomena Tesult from 
social Tabelirmg pröcesses, Tnvolving in the one case a highly positive 
emotional charge and in the other a highly negative one. In the 
VVestern, Christian context, these polar types have been cast as 
sorcery and sainthood, the performance of magic and the vvorking 
of miracles. The posthumous exoneration and later canonization of 


20. Levi-Strauss, Structural Anthropologv, p. 162. 

21. See Castaneda, The Teachings of Don Yuan, pp. 231—71. (These page 
numbers are from the paperback edition of 1969.) 

22. See Becler, The Outsiders, Erikson, “Notes on the Sociology of Deviance” , 
or Szasz, The Manufacture of Madness. 

28. See Merton, Social Theory and Social Structure, pp. 421—86. Or, as 
Tolkien” s vvizard Gandalf said, “Surely you don”t disbelieve the prophecies 
because you had a hand in bringing them about yourself?” 

24. Social Psuchologu of VVorld Religions, p. 395. 

25. See Erving Gofman, Stigma: Notes on the Management of Spoiled Iden- 
titu. 


THE CHURCH OF SATAN 193 


Voan of Arc is a good example of the historical reconstruction of 
stigma into charisma.? 

Much of Anton LaVey s charisma is diabolical in nature, and he 
has been eminently successful in taking the stigma attached to the 
symbol of the Devil and, by dress, demeanor, and grooming, as vvell 
as by philosophy and ritual, turning it into a positive force for the 
attraction of publicity and follovvers. LaVey is familiar vvith and ad- 
mires the vvorks of sociologist Erving Goffman, and this, along vvith 
his comments on the Devil as a symbol, vvould indicate that the con- 
version of stigma to charisma is a deliberate ündertaking. As”ühe 
first of the above-ground”Satanists, he ”has”a”treasüry “T stored 
stigma at his disposal, although he must share some of it vvith 
vvitches novv publicly practicing the less-disapproved vvhite magic. 


MEMBERSHTP COMPOSTTION AND RECRUITMENT 


The Church of Satan claims to have seven thousand contributing 
members. VVhile this many may have in fact ioined and paid their 
“lifetime” membership fee ($13 to $25, depending on vvhen they 
ioined), only four or five hundred active members vvere still paying 
the $10 annual “active fee” and thus receiving the Cloven Hoof in 
1971 vvhen 1 vvas present vvhile an issue vvas being maliled. (These 
fees, along vvith the $2.50 donation requested for attendance at 
classes and rituals at the headquarters, novv rare, are an important 
source of income for the church. Church finances and personal 
finances for LaVey vvere never really separate, novv he is receiving 
royalties for his books and fees for his vvork in the film industry.) 
At the church headquarters in San Francisco during 1968—69, 
attendance at the rituals. of the Central Grotto vvas usually about 
tvventy to thirty from a pool of about fifty to sixty members at any 
one time. Regular vveekly rituals are no longer held there, another 
grotto elsevvhere in the city has since flourished and been disbanded 
after a political and personality dispute betvveen the headquarters 
and the local leadership. Several other grottoes exist in California 
and in the Midvvest and the East, and many members live in com- 
munities vvith too fevv members for the formation of a İocal group. 
Those vvho attended the rituals at the Central Grotto vvere mostly 


26. This entire process of substituting enhanced for spoiled identity is novv being 
undertaken by a variety of stigmatized social groups—for instance, blacks (“black 
is beautiful”), vvomen (“sisterhood is povverful”), and homosexuals (“gay is 


good” ). 
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middle-class vvhite people in their forties, thirties, and late tvventies, 
including many professionals. Frequently, nev” members attended 
regularly at first, only occasionally after a vvhile, and finally, after a 
period of perhaps tvvo to six months or longer, became completely 
inactive vvithout ever formally vvithdravving. On the other hand, 
there vvas alvvays a much smaller group of members vvho attended 
nearly every vveek, on other occasions helped vvith various church 
tasks and responsibilities, and maintained their relationship vvith 
the group for long periods. The Central Grotto vvas often visited by 
out-of-tovvn members vvho vvere traveling. 

Membership enrollment almost alvvays began by exposing the 
nevv member to the publicity the church has solicited and received. 
At first, much of this publicity appeared in nudist, “girlie,” and 
pulp magazines, as vvell as the lurid vveekly national tabloids. This 
produced an image of the church as primarily sexual in nature and 
resulted in a pool of nevv members vvith this in mind. Since 1968 
there has been a change in emphasis of the formal functions of the 
church: respectability and”modest demeanor. have. been empha- 
sized, and group or public hedonism has been discouraged. There 
VVas also a successful efFort to obtain publicity in the”more respect- 
able media, and extensive articles, several of them cover features, 
appeared in nevvsmagazines and pictorial vveeklies and on national- 
İy broadcast television nevvs shovvs. 

Despite the impression that the current revival in occultism is 
very Targely a youth “phenomenon, relatively fevv young persons 
vvere members of the Church of Satan during 1968—69. Of the over 
140 different members observed in more or less regular attendance 
at the rituals, no more than 40 vvere younger than thirty, and many 
of these vvere in their late tvventies. An attempt to missionize the 
Berkeley campus of the University of California in the spring and 
summer of 1968 produced İittle interest and fevv converts. From the 
data produced by the survey questionnaire (see chapter 13), it is 
clear that the--absence. of large numbers of young people in 
Satanism is not due to any ignorance of it, for 52.9 percent of the 
sample of Bay Area youth reported knovving about it. Of those vvho 
knevv of it, hovvever, only 2.0 percent reported being strongly at- 
tracted, 10.4 percent vvere mildly attracted, and 64.9 percent vvere 
“turned ofE.” Fevver still—only 3.7 percent of those young people 
vvrho knevv about Satanism, or 2.0 percent of the total youth 
sample—reported having taken part in any satanic gröüb: “VVhile 
these percentages may not be absolutely reliable, it"is Şignificant 
that, of the thirteen religious or semireligious groups for vvhich data 
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are available, Satanism ranks third in avvareness among the youth 
sample (trailing only yoga groups and Synanon), but” turns off” the 
greatest numbers, is attractive to the fevvest, and has the fevvest ac- 
tual participants. VVhat accounts for this? Let us look again at the 
six categories of attraction discussed above. 

Şatanic hedonism, especially its sexual aspect, vvould certainly be 
attractive to yoüng persons: “potentially-interested”in-a”nevv religion. 
Data on a sample of senior male college students indicate that 90 
percent of those espousing one of the “nevv” religions are medium 
or high in sexual experimentation, and 75 percent are classifted as 
high.” On the other hand, the Church of Satan s extremely nega- 
tive attitud€ on drugs probably-drives-many”young people”seeking 
collective” İegitimation of”their hedonism into th€”arms of other 
groups. Ninety- -(VVO 500 of the “nevv ” religion category in that 
sample are casual, serious, or hooked: users of drugs: 48 percent are 
classified as serious or höoked. 

Satanic magic is probabİy attractive to many young people, but 
their presence in relatively large numbers in other magical settings 
seems to-indicate that their preferences in magic runs tovvard vvhite 
rather than black magic, and to form$”öf ”vvitehcraft”that”are Tess 
orğanized, less canonical, and more craftlike and neotribal: These 
preferences are consistent vvith the altruistic and dö-yoür- ovvn-thing 
idealism of the counterculture. (Noncounterculture youths are un- 
likely to be involved in vvitehcraft or magic of any kind.) 

The appeal of satanic diabolism to youth is probably undercut by 
the availability of” certain popular Tigures as adequate iden- 
tificationa/ Toci for the diabolical energies of the counterculture. 
Mick) Tagger of the Rolling Stones rock group is the paramount ex- 
ample of this type. It is likely that some contemporary popular 
music is for many young people a phenomenological-experiential 
alternative to active involvement in the occult. More generally, the 
“nevv music” may be fulfilling vvider functions of the “old reli- 
gions” for the young, by providing a common symbol system that is 
appropriate to nevv life-styles and that can be experienced collec- 
tively and communally. 

Both iconoclasm and millenarianism have undoubted appeal for 
contemporary “youth, but apparently not often in the satani€ con- 
text. loining an institution organized along somevvhat traditional 
Tines does not seem a likely expression of iconoclasm by a genera- 

27. VVuthnovv and Glock, “Religious Loyalty, Defection, and Experimentation 


among College Youth, ” p. 168. The data here and belovv have been concentrated 
into fevver categories than are in the original. 
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tion that has vented much of its spleen against iust such institutions. 
And the millennium either expected or vaguely vvished for by those 
vvith millenarian tendencies is not usually the ego-glorifying, 
obiectivist-Nietzschean-VVagnerian millennium offered by Satan- 
ism, more often it is either the traditional Christian variety of 
apocalypse or an ego-transcending development of group con- 
sciousness.?” Moreover, as vvith diabolism, musical expression of 
millenarian themes i is available. Bob Dylan s s “The Times"Tİley Are 
A-Changin”” is perhaps the best-knovvn and most povverful exam- 
ple of this kind. 

LaVey s charisma is.undoubtedly-attractive-to-many.-young per- 
sons, but apparently not so much.as that of competing heroes-and 
gurus, from Mick Yagger to the Maharai li. The lavv-and-order, 
generally right-vving, and patriotic nature of LaVey”s charisma also 
fails to appeal to potential youthful converts. Ninety-five percent of 
the “nev” religion” sübsample discussed above are described as 
radical in their political vievvs, and 72 percent as both radical and 
activist. 

For most young people, even for those vvho report some attrac- 
tion to the philosophy and beliefs of Satanism, the negative aspects 
of the Church of Satan and the presence of alternative outlets are 
sufficient to keep them outside the organizational structure of the 
church. Even those fevv in the sample vvho are actually participating, 
may include solitary, schismatic, and “acid” Satanists. It is impor- 
tant to remember that most of the analysis in chapter 13 is based on 
the “ broader constituency” of all those in the sample reporting at- 
traction to Satanism, vvhether they participated or not.?? 


SATANISM, SYMBOLISM, AND SHOVVMANSHIP 


LaVey seems to be vvell avvare that one can be both a good shovv- 
man and a good religionist, especially if one s religion is Satanism. 
“TUs a Barnum-and-Balley vvorld,” said the former circus hand in 
an intervievv. “Once you recognize that and start employing the 


28. The latter theme is prevalent in the science fiction popular among the 
younger generation, especially in authors like Arthur C. Clark and Robert 
Heinlein. 

29. This vvas necessitated by the small number (ten) of participating Satanists 
reached in the general sample. It vvas proposed that a small, stratified sample of 
Satanists be surveyed, but on philosophical grounds the Church of Satan refused 
to cooperate in the distribution of questionnaires: “Satanists do not submit to be- 
ing tested or iudged by others, they are themselves the iudges” (LaVey, in an in- 
tervievv ). 
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means of lesser magic, there s no telling vvhat you İl stumble on. VVe 
don t discover anything. VVe fall upon vvhat sits in our paths. IUs 
like Menotti” s opera, The Medium: you use vvhat you believe to be 
trickery and then discover that that gives you povvers beyond, 
vvhether you knovv them or not.” LaVey is novv concentrating on 
being a consultant to the film industry on matters diabolical. The 
Chureh of Satan is, according to him, but a small part of the much 
greater satanic movement. The mechanics of operating the church 
are novv left to subordinates, and the high priest, though he still 
makes the maior policy decisions, spends much of his time in a 
sourthern California residence and a retreat in one of the northern 
counties. 

In one sense, LaVey has been in shovr business all along. He 
recognizes: the e theatrical nature of) enthusiastic religion, and on oc- 
to describe those vvho attended his rituals. His belief in the coming 
of the “Malpocalypse, ” or satanic millennium, is genuine and firm- 
er than”ever, His”avvareness”öf aTtifice and”his conscioüs manipu- 
lation of belief are, vvithin the satanic philosophies he propounds, 
no contradictions at all. VVhereas in the past he had onİy the Church 
of Satan as a dramatic vehicle to advance the satanic movement and 
to glorify and gratify his ego (after all, the prime satanic raison 
d etre), he novv has Hollyvvood as vvell, He has his act together and 
is hitting the big time, and the international sales of The Satanic Bi- 
ble have brought it to the very gates of St. Peter s. VVhat is more, 
LaVey expects his follovvers to profit from his example, not by imita- 


tion, but by application: “One cherished child vvho can create vill 


be more important than . , fifty vvho can believe/ ə 

İt seems to make little HifiFerenee to the consciousness of Satanists 
that much of this may be “iust pretend.” Max VVeber felt that the 
only erucial eriterion of charisma is not that the leader s faith be 
true and unsullied, but that the trust of his follovvers be so, and that 
doubting the leader in such a manner is not ““edifying to our 
minds.”31 This is true all the more for Satanism, vvhose adherents 
are constantly reminded that one of the magician s most povverful 
tools is his or her ovvn strong imagination. Thus, the play functions 
aseribed by Marcello Truzzi to those peripherally involved in Sa- 
tanism must apply as vvell to the “small but significant minority” at 
the center of the movement vvho take it seriously.?? Here again, as 


80. LaVey, The Satanic Rituals, p. 12 (italics in original). 
31. The Sociologu of Charismatic Authoritu, p. 246. 
82. “The Occult Revival as Popular Culture, ” p. 29. 
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viith psychedelic neo-Druidism, the boundaries betvveen the playful 
and the profound are blurred, for to take Satanism seriousİy means 
to regard it, quite often, playfully.” v 

Thus, play functions and fantasy enactment are conscious for 
many Satanists. Tdeally, “the Satanist” maintains a storehouse of 
atvouced fantasy gathered from all cultures and from all ages. VVith 
this unfettered access to İogic as vvell, he novv becomes a povverful 
adversary of Satan s past tormentors. 7“ This is surely a statement of 
symbolic consciousness, but for Satanists this consciousness is 
perversely monotonic. It deals almost exelusively”vvith “manipula- 
tiön, egotism, “arid” povver “and” very” little” vvith” communication, 
altruism, and İove. This indeed may be at the heart of the failure of 


tountercultural youths, and it also reveals the dark underside of: the 
movement, the “door to the abyss” opened by the grisly ritual mur- 
ders reported to have been committed by fringe, solitary Satanists. 


SATANISM AND THE FUTURE 


There are a number of conflicts and contradictions in Satanism that 
the Chureh of Satan must reconcile or transcend in order to ensure 
its continued existence. First is the problem of espousing a policy of 
indulgence-and-iconoclasm vvhile trying to maintain disci cipline : and 
authority. A young minister “of the church, vyho had earlier sug- 
gested that satanic symbols could be made the obiects of denigra- 
tion in a modern Black Mass, İater challenged LaVey s magical 
abilities and churchly authority and vvas disciplined so severely that 
he resigned. 

The philosophy of-hedonism:is-at-odds.vvith-the-hard-vvork and 
study needed to learn-and-perform”both-greater and lesser magic 
vith the desire to) make Satanists, Satanism:-and-the. Church of 
Satan Tespeetable.- and-acceptable-to- the-public. Further, both the 
hero vvorship necessary for the maintenance of charismatic authori- 
ty, and Devil vvorship itself, create inappropriate attitudes for the 
successful mastery of magic, and vvhat is magically required by an 


93. Several members have requested and received Satanic funeral rites. VVere 
they deadly serious or shovvmen to the death? 

94. LaVey, Satanic Rituals, p. 27 (italics in original). See The Satanic Bible for a 
description of canonical regalia and practice and the basic ritual forms: The 
Satanic Rituals for the liturgies of rituals for special occasions: and the recording 
The Satanic Mass for a staged but accurate performance of the basic ritual. The 
flip side features LaVey reading, to musical accompaniment, “The Book of Satan, 
or Infernal Diatribe” from The Satanic Bible. 
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individual may not be in the common interest of the group. İt is 
significant that most of the magical vvorkings or spells that LaVey 
regards as his most efficacious vvere performed either for his ovvn 
benefit or as part of a practitioner-client relationship outside the for- 
mal structure of the church. Sorcery is still solitary and charismatic 
rather than communal and priestly. Thus, although there. is.a 
Chureh”ofSatan, it is still true that” “there is. no Church of magic. "as 

Another conflict to be resolved lies in the need to maintain 
secrecy and the desire to foster İlucrative publicity and the literary 
and cinematic career of the high priest. If the appeal of these ven- 
tures is largely the hidden and forbidden nature of their subiect 
matter, their success vvill be self-limiting: for publicity,.and favor- 
able publicity at that, makes“them”both”less-hidden and less for- 
bidden. 

“There has been a tendeney-for-all such conflicts to be resolved 
everitually in favor of the long-dominant traditional value systems 
of post-Reformation VVestern-culture: Thus, public hedonism has 
been phased out to enhance respectability, private hedonism has 
been tempered by the hard vvork required to produce enioyment, 
the leader s authority and the group s iconography have been de- 
fended against iconoclasm, and the pursuit of knovvledge has been 
placed above the excitement of bringing forth spirits. LaVey 
emphasizes that “one of the most important “commandments” of 
Satanism is: Satanism demands studyu—not uorshipl”” 

Thus, vvhile retaining Protestantism s vvorldlİy interest in the 
value of vvork and discipline, Satanism no İonger refects the enioy- 
ment of the mundane fruits of those labors. İt is a final ratification of 
the spirit of capitalism, vvhich Max VVeber says became inde- 
pendent of the original Protestant ethic vvithin a century of its 
inception. Satanism provides the religious legitimation for vvorlİdly 
hedonism in place of “vvorldly asceticism. ” It is a form of conscious- 
ness for vvhich the expected increase in leisure vvill not be 
problematical: Satanists vievv their religion as one uniquely fitted to 
a vvider social movement under vvay and in the meantime enioy the 
proleptic benefits of a hedonistic millennium. 

Rather than standing in stark opposition to traditional values, 
then, Satanism develops from them. Tiü”Tnany”vvays,”it”isbecöming 
another Protestant sect. Despite its thaumaturgical origins, it is a 
manipulationist sect. As described by Bryan VVilson, in Religious 
Sects,” uu 

35. Durkheim, The Elementarı Forms of the Religious Life, p. 60 (italics in 
original). 

86. Satanic Rituals, p. 19 (italics in original). 
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Manipulationist sects are secularized sects, for vvhich the means to Salva- 
tion are religious: the goals are largely those of secular hedonism İp. 1411. 


Their deity is not a redeemer, but an ahbstract idea of great povver, vvhich 

men can be taught to apply for their ovvn benefit in this vvorld. . . . VVorship 

is marginal İpp. 44—45l. 

VVhat they provide for their votaries is less an alternative set of values of 

life, than the semi-esoteric means to the ends that are general to society. 
, Community is not an end in itself İp. 1411. 


As in mainstream Protestantism, each person is ultimately responsi- 
ble for his or her ovvn salvation, although in Satanism, as in other 
manipulationist SeCİS, 


salvation is largely seen as the ability to realize the good things of the 
vvorld, and particularly long life, health, happiness, and a sense of 
superiority or even triumph. The sect provides short-cuts to attain these 
ends İp. 1411. 


It is also “self-consciously syncretistic” and calls upon a “more 
prestigious body of knovvledge,” namely that of social science (p. 
143). In all these vvays, and also in its rapid movement tovvard 
respectability, Satanism is like the other manipulationist sects de- 
scribed by VVilson: Christian Science from the nineteenth century, 
Scientology from the tvventieth, and the contemporary /lapanese 
Buddhist Soka Gakkai (imported to the United States as Nichiren 
Shoshu). 

If there should develop the kind of super-producer, super- 
consumer, high-leisure society envisioned by futurists such as Alvin 
Toffler, Satanism vvould be ideally suited to it and should flourish. 
The Church of Satan headquarters, vvhich has virtually ceased to 
be a location for ritual, might vvell develop into the center of a 
satanic shovv business empire like Hugh Hefner s Playboy media- 
entertainment-recreation conglomerate centered on philosophical 
hedonism. LaVey has referred on several occasions to the existence 
of plans for the continuation of authority after his death, and the 
novv-advisory Council of the Nine Unknovvn Men (also knovvn as 
the Order of the Trapezoid ) could conceivably become a true ruling 
body as the “routinization of charisma” proceeds.?” 

On the other hand, Satanism, perhaps independently of the ex- 
istence of the Church of Satan or any other institutional structure, 
may have a place as a particular symbol system vvithin a polymor- 
phous galaxy of such systems. As such, the monotonic nature of its 
ritual and mythic apparatus vvould serve specific needs vvithout 


87. See VVeber, Sociologu of Charismatic Authoritu, pp. 262—64. 
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presuming to constitute the £otality of consciousness. Satanism, 
specifically, and the other vvitchcraft traditions generally recognize 
some basic factors of human existence, and one vvay or another they 
vvill have their place.” 


38. Research expenses for this study vvere largely subvented by a generous grant 
from the Graduate Division of the University of California, Berkeley. The research 
vvas begun as a class profect for Professor Vohn Clausen and a tutorial proyect for 
Professor Robert Bellah. Subsequently, it vvas continued under the guidance of 
Professor Carl VVerthman, as vvell as professors Bellah and Glock. 
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PART IV 


The Response of the Established Religions 


The youth counterculture spaunedl, as ue have been seeing, a 
variety of neu religious movemenis and alternatives to them. ma 
studu of religious consciousness, the question needed also to be ad- 
dressed, uee thought, concerning uhat impact the counterculture 
ulas having on established religions. The churches and synagogues 
vere among the institutions about uhich youth uere expressing 
disenchantment. VVhat uere the churches interpreting the dis- 
enchantment to meanP Hou usere thev affected bu it? VVhat, if 
anything, uere they led to do as a result? 

These questions uere pursued most comprehensively in a studu 
undertaken bu Barbara Hargrove. She sought to discover hom 
mainline Christian churches—Roman Catholic and Protestant 
—uere relating to the counterculture at the tuo points uhere they 
came closest in contact uvüth it—in campus ministry and at the 
parish level, in ministry to youth. At these poünts of contact and 
especüallı the first one, she finds that the churches, or perhaps 
more accuratelu their representatives, uvere struggling actisvely to 
find a uay to minister creatively to countercultural youth, vüthout 
sacriftcing their oun integrity but, at the same time, listening and 
responding to vhat youth uere saying. Hargrove provides a vivid 
account of the encounter and of the consequences folloving from 
it, her chapter adds neu and fresh insight into the church”s 
abiding dilemma of hou, except defensisvely, to deal uüth change. 

him Vvolfe approaches the matters at hand from a quite different 
tack. In his vieu, there uas embodied in the counterculture a 
dream of neu culture uhich had great potential for reneuving and 
strengthening the churches. Bu and large, he finds that the dream 
ttas not understood by the churches and, consequentli, not 
responded to. His chapter, in part, addresses the question of uhu 
this uvas so. He is also interested in the exceptions to the rule and 
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in trying to understand hou they came about and uiüth uhat con- 
sequences for the churches involoed. VVolfe pursues these themes 
adroitly through case analıses of three congregations uohose ex- 
periences illuminate both uhy the churches generallı failed to 
engage the counterculture and uhat might have dn had 
they been able to do so. 

The chapters bu Hargrove and VVolfe are concerned exclusivelu 
vüth the response of Christian churches to the counterculture. 
VVhile ue did not undertake similar studies of the response uüthin 
Vudaism, ue did seize on an opportunity to investigate the conse- 
quences of involvement ün the counterculture on identity among 
letvish youth. Prior to the counterculture, considerable concern 
uas already being expressed in the levish community about youth 
raised as leus losing that identity as adolescents and adults. The 
counterculture aggravated these concerns. Tom Piazza has sought 
in his chapter to assess the fustiftcation for these fears and to learn 
hov much, if at all, Vevish youth are attracted to neu and alter- 
native religions. Piazza”s chapter is distinguished bu being based 
on data collected from his subi/ects over a three-year time intercal, 
thus enabling him to assess more than the immediate effects of 
countercultural involvement. 

The counterculture and the dreams of neu culture it espoused 
utere not, it is evident from these reports, openlu and uidely em- 
braced by established religion. On the contrarı, the churches 
emerge as being more tumed off than on bu their experiences udüth 
the counterculture. Their posture, it seems likely, has been a 
stimulus to the grouth of the neu veligions, although to uhat per- 
manent damage to established religions it is still too carlı/ to say. 
As yim VVolfe comments in his chapter, houever, it uould be a 
mistake on the basis of their general response to sell the churches 
short. For all of the opportunities lost, there remain signs that 
then the chips are really donun the churches retain a capacity to 
respond creaticelu to events. 


10 


Church Student Münistries and the Nev 
Consciousness 


BARBARA HARGROVE 


Countercultural movements among the young in the 1960s pre- 
sented a number of challenges to institutionalized religion. The 
frank religiosity of the counterculture avvakened nevv hopes in 
churches that had nearly given in to a belief that secularization vvas 
reaching its logical conclusion in a completely areligious genera- 
tion. And this nev interest in religion did not become, as the revival 
of the fifties became, a renevval of interest in the church. Rather, 
young people vvere seeking religious experience in the mystical 
practices of the Fast, in esoteric cults, in psychedelic drugs. Or they 
vvere taking “ Vesus trips,” vvhich spoke out in yudgment against the 
deadness or the cultural captivity of the Christian church. Some 
combined radical religion vvith radical politics in vvays sure to offend 
Middle American churchgoers. Others turned from social involve- 
ment to an inner quest, to the despair of activist church leaders. 
Because there vvas this kind of ambivalence betvveen radicalism 
and quietism in the religiosity of the counterculture—vvhich vvas a 
mirror image of an often unrecognized ambivalence vvithin the 
church—it vvas difficult for the churches to meet the challenge in 
any unified vvay. Missionaries in one guise or another vvere sent to 
the centers of the nevv culture, but if they vvere too obviousİy mis- 
sionaries they vvere not accepted. If they vvere not so obvious, but 
more “into” the scene, they vvere often co-opted by the counter- 
culture, vvhich after all preached love for one”s neighbor, peace on 
earth, enioyment of life”s simple pleasures rather than crass 
materialism—fine Christian virtues all. Others stayed, and are on 
hand yet, vvorking vvith alternative institutions to serve nevv com- 
munities formed out of the vvave of change. But it is hard to vvork 
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out nevv alternatives in the context of loyalty to a traditional institu- 
tion, so no real organizational form has developed vvithin vvhich 
these occasional ministries are regularized and bound to the in- 
stitution. 

It has never been easy for the church to deal vvith young people 
at that transitional period betvveen childhood and adult status, par- 
ticularly those youth vvho are separated from the rest of the society 
into educational communities. This has been recognized since the 
founding of the earliest student volunteer societies, vvhose criticisms 
of traditional religion (lack of missionary fervor, lack of concern for 
the poor and dovvntrodden) seem painfully familiar to the modern 
ear.: The voluntary movements, vvhich developed by the last half of 
the nineteenth century into the YMCA and the YVVCA, vvere 
follovved by a response from the denominations in the form of cam- 
pus ministries, vvhich have been established by many denomina- 
tions since the second decade of this century.” VVhile the form of 
campus ministry has changed in the follovving decades, this is still 
the chief institutional form by vvhich the church deals vvith youth 
during the years of “academic ghettoization.” 

Since VVorld VVar 11 the churches have been paying more atten- 
tion to high school youth, recognizing that their school and peer 
identification have in many vvays replaced family and religious ties 
as a primary focus of interest. In this context, specialized youth 
ministries have been developed in the denominations at national 
and district levels and often also at local congregational levels. 
These youth specialists, like the campus ministers, attempt to enter 
the somevvhat separate vvorld of the young in order to interpret the 
values and the programs of the church to that constituency. 

Since the countercultural movements have been understood to be 
primarily youth movements, and since there is little evidence that 
churches have developed any other permanent organizational form 
to deal vvith the counterculture, it seems appropriate to look to 
youth and campus ministries in order to assess the impact on the 
churches of this movement tovvard cultural change. 

This chapter is a report on a study undertaken to assess the ex- 
perience of the churches in their youth and campus ministries. Like 
others in this volume, it is limited to the San Francisco Bay Area 
and to information gathered in 1972 and 1973. Since the experience 


1. Undervvood, ed., The Church, the University, and Social Policy, p. 53. (For 
publishing data on titles in the footnotes, see the references at the end of the 
chapter. ) 

2. Shedd, The Church Follous Its Students, pp. 80—63. 
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has been somevvhat different in mainline Protestant, conservative 
sectarian, and Roman Catholic circles, these vvill be dealt vvith 
separately, vvith the Protestant mainline taken as the primary focus 
and point of comparison. 


THE PROTESTANT MAINLINE 


Farly Protestant campus ministries attempted to bring to the stu- 
dents vhat the voluntary student Christian associations could not 
give them, the specific religious functions of providing a pastor and 
a church.” In so doing they gave recognition to vvhat has been a con- 
tinuing tension betvveen tovvn and govvn vvithin the churches, that 
the bulk of the college-age students could not be adequately in- 
tegrated into local congregations in a university tovvn. At first this 
vvas only a partial recognition, and the campus ministry vvas gener- 
ally housed in a church of the denomination İocated close to the 
campus. Unless the congregation vvas made up predominantly of 
college people, this almost inevitably created tensions. Priorities 
vvere different for the parish and for the campus, and budget 
problems arose. In their meetings college students vvanted to do 
things and talk about things that vvere deemed inappropriate vvithin 
the sacred precincts of the church building. Ministers called to vvork 
vvith the university tended to be more liberal than parish ministers 
in their theological and social stances, regardless of the denomina- 
tional tradition, and this brought a constant threat of conflict.“ 

National and district boards had early taken on much of the 
financial support of the campus ministry, since it seemed patently 
unfair to ask local congregations to support services to young people 
vvho came from and vvould return to other parishes. This financial 
freedom also allovved the campus ministry to be fairly free of direc- 
tion from the local church, a situation that raised difficulties among 
local cehurchmen, vvho vvanted more control over programs centered 
in their buildings and for vvhich their neighbors tended to hold 
them responsible. 

Meanvvhile, many students vvere calling into question the ac- 
tivities and values of many local church members. In the 1930s the 
student religious associations vvere already involved nationally in 
pacifist activities, and vvere agitating against ROTC on campus, for 
racial equality, and against the unequal distribution of vvealth in the 
country. They also vvere making use of the critical faculties in vvhich 
the college vvas training them to question the theological assump- 
8. Shedd, p. 80. 4. Undervvood, p. 171. 
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tions of the churches and their authority structures. They became 
less likely to seek out programs housed in a İocal church. It is not 
surprising, then, that by the decade of the 1950s most mainline 
denominations had begun to move their campus ministries to build- 
ings near the campus vvhich vvere neither churchlike in appearance 
nor specifically tied to local congregations. 

The 1950s vvere good years for campus ministries across the na- 
tion. The churches gained a legitimacy on campus and in the soci- 
ety at large that has seldom been equaled. The campuses vvere 
overflovving and vvere still reflecting the seriousness of purpose 
engendered by the influx of veterans under the GI Bill and the later 
pursuit of excellence brought about by the post-Sputnik competi- 
tion vvith Russian education. Churches vvere expansive in their out- 
look and had money to back that expansion, on campus as vvell as in 
suburbia. 

Many campus ministries became primarily teaching centers. 
Students vvere no longer asking hard questions of the churches as a 
prelude to leaving them: they vvere vvanting ansvvers so that they 
could stay in vvithout violating the intellectual values they vvere 
learning in college. Campus ministers became teachers of religion. 
Already attracted to the universities (else vvhy choose to become a 
campus minister?) and iudged to be intellectually astute enough to 
represent their denomination in vvorking vvith students, they found 
this role particularly fulfilling. Thus, in his 1966 study Phillip Ham- 
mond found a high percentage of campus ministers vvho vvould like 
to be college teachers.” (Former Bay Area campus ministers con- 
sulted for historical background for this study vvere found teaching 
at a state college, a church college, and a seminary). 

But teaching vvas by no means the only function of campus 
ministry in those days. İt vvas still vvell vvithin its inheritance of 
providing a “home avvay from home, ” fellovvship vvith like-minded 
students involved in familiar structures. As the decade of the sixties 
approached, the student body began to reflect the post—VVorld VVar 
II mobility of the society, and campus ministries vvere often faced 
vvith the need to provide structures vvhere none had been familiar, 
to offer as much of a home as young people may have felt they ever 
had. Instead of “fellovvship, ” the vvord became “community,” and 
the relationships often became much more intense. The need for 
such social support also grevv out of the experience of burgeoning 
schools, overcrovvded campuses, and the development of imper- 
sonal bureaucratic structures of expanding institutions. 


ə, The Campus Clerguman. 
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Furthermore, young people have alvvays been harsh iudges of 
those vvho vvould teach them ideals vvithout acting them out, and 
campus ministers have alvvays been pushed to be active in vvorthy 
causes. Many, then, becarme focal points around vvhich social-action 
groups developed, mostly at this time bent on some kind of social 
reform. 

A good deseription of one program of this period vvas given by a 
former campus minister at San )ose State: 


VVe felt that vve needed some sort of identity beyond that of any local 
church, so the first year vve vvorked for finding some facilities of our ovvn. 
VVe found a house, right next to one of the churches. It vvas a small house, 
and vve bouglht it vvith conference money, and established a vvhole identity 
in that house, but used the facilities of the church for our evening meetings 
for the next fevv years. VVe became a fairly large student group: vve vvere in- 
volved in student action. VVe had retreats. VVe had study groups. VVe 
started cooperating vvith other campus ministries on study programs, 
vvorship services at special seasons of the year, and all sorts of things. ... 
VVe had a Tuesday noon luncheon, vvith about forty students coming, and 
vvomen from local churches coming to serve the food . . . and having peo- 
ple from the campus or larger community in terms of social interest speak- 
ing. . . . it vvas alvvays a student-oriented kind of group. Alvvays they had 
student officers and student committees and this sort of thing, and it vvas 
their group—often at great conflict vvith the director, but it vvas their 
group. İt seemed apparent to me alvvays that if you really believed in that, 
that you had to let them do their kind of thing. . . . At times they didn”t do 
vhat 1 vvanted to, or vvhat anyone else vvanted them to, but vhat really 
happened is that there vvas a community there, and larger numbers of 
students vvho found their identity on campus, vvhich is a commuter cam- 
pus, in the identity of the campus ministry. 


On other campuses, these communities often became residential 
groups, vvhere students lived, ate, studied, and vvorshipped togeth- 
er. For example, VVestminster House (Presbyterian) at Berkeley ex- 
panded from about ten vvomen living in the facility to a coed 
“intentional community” of tvventy-tvvo to tvventy-four students in 
the early 1960s. At that time, this vvas part of the ministry of one 
denomination among about tvvelve separate programs on the 
Berkeley campus. Patterns that vvere similar though not quite so ex- 
tensive existed on the other state campuses and at Stanford. 

Campus ministers became avvare of the duplication of effort 
vvhich prevented them from making the best use of their time and 
talents. VVhile the kinds of cooperation on campus described in the 
quotation above vvere expanding, cooperative patterns developed 
by the maior denominations to deal vvith general problems of ex- 
pansion in the fifties came into play in the administration of campus 
ministries. United Ministries in Higher Education (UMHE) 
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brought together administrative structures of the Presbyterians, 
Methodists, United Church of Christ, Disciples of Christ, Episco- 
palians, and American Baptists. Lutherans vvent together among 
themselves and, on the VVest Coast at least, offered cooperation 
vvith UMHE. By 1966 mainline Protestant campus ministries came 
under the aegis of UMHE (Methodists officially ioined in 1969) 
vvith a staff of seventeen campus ministers and a total budget of 
$167,365 for the campuses at Berkeley, San Francisco State, San 
Tose State, and Stanford. It vvas expected that on each campus the 
UMHE ministers could form a team vvhere some division of labor 
could occur, either in terms of special interests or of vvorking vvith 
different parts of the campus community, such as undergraduates, 
graduate students, or faculty. 

Thus in Berkeley the residential community at VVestminster 
House became the primary responsibility of a Methodist campus 
minister, and the Presbyterians vvho organized it moved into vvork- 
ing vvith graduate students and faculty. At Stanford, office space for 
all campus ministers vvas provided on campus. A campus Christian 
center vvas built at San 7ose State, and UMHE and Lutheran 
ministers vvorked together there and at Ecumenical House at San 
Francisco State. 

At least tvvo vveaknesses seem apparent in this move tovvard more 
eflicient operation, one having to do vvith the internal style of cam- 
pus ministry, the other vvith its relationship to sponsoring churches. 
Since the needs and expectations of campus ministry vary greatly 
over time and from one campıus to the next, an individualistic style 
has been basic to the role of the campus minister. This militated 
against the concept of vvorking as a team, not so much because of 
any unvvillingness of the participants, but because each had his ovvn 
vievv of hovv the vvork should be divided, and in most cases this vvas 
never resolved to everyone s full satisfaction. VVith regard to spon- 
soring churches, the ever-present tension betvveen parish and 
college in their expectations of the role of the campus minister vvas 
increased by the imposition of an interdenominational agency 
betvveen the tvvo. Although this did provide greater latitude for ac- 
tivities on campus vvhich no local congregation might vvish to claim, 
it also constricted the channels through vvhich such activity might 
be interpreted and defended. Every UMHE ministry vvas oflcially 
directed by a board composed of representatives of local ehurches 
of the cooperating denominations, but most members of such 
boards seemed to be vvorking more out of a sense of personal sup- 
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port than serving as vital links to their congregations. Carefully 
vvrought coalitions of faculty, local church people, students, and 
campus ministers based on a shared denominational identity vvere 
no longer really possible. Only the Lutherans remained denomina- 
tionally identifiable. 

Meanvvhile, this internal restructuring vvas not going on in a 
vacuum. Even before the plan vvas put into operation, external 
events vvere changing the nature of the ministry. In Berkeley, the 
sort of intradenominational coalitions mentioned above vvere blovvn 
apart during the agitation of the Free Speech Movement of 1964. 
Campus ministers tended to take the side of the students, seeing the 
larger values of human liberation in their struggles. As a result, they 
tended to alienate many İocal church people, including some facul- 
ty, and though a valiant effort vvas made to interpret the action, that 
support has never been regained. 1 

Hot on the heels of the FSM came the vvhole hippie phenome- 
non. As long as the flovver children vvere centered in the Haight- 
Ashbury district in San Francisco, much of the church”s attempt to 
minister to them did not need to be funneled through the campus 
ministry. But vvhen they left the Haight-Ashbury many turned up 
on the streets of Berkeley, vvhere the campus ministries attempted 
to deal vvith them. Faced vvith large numbers of hungry, homeless 
young people, one of the first acts of the UMHE ministry vvas to 
have the Briar Patch (the intentional community at VVestminister 
House ) open its doors as a “crash pad.” Hovvever, the autonomous 
student government of the Briar Patch vvas not equipped to deal 
vvith the problems of displaced hippies, and the vvhole communal 
experiment collapsed in a vvhirlvvind of people, dogs, dope, 
denominational disapproval, and general disorder. 

In an effort to serve the street people of the grovving counter- 
culture in the south campus area (vvhich vvas also the location of 
most Berkeley campus ministry centers) campus ministers lent their 
support to. a number of alternative institutions, including the Free 
Church. Over time the support became more and more indirect, as 
they recognized that street people and students, though alike in age 
and often in dress, vvere tvvo separate constituencies. The campuses 
demanded their attention, the street people could not monopolize 
it. As a consequence, such ministries to the street people as the free- 
food program, the Berkeley Free Clinic, the Runavvay Center, and 
others, vvhile often assisted by volunteers from the campus centers, 
vvere housed in and became the responsibility of several İocal 
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churches vvilling to undertake the tasks. Many eventually devel- 
oped secular means of support and vvere able to free themselves 
from the churches, sometimes to the relief of both parties. 

The time of greatest cooperation betvveen students and street 
people vvas the famous People”s Park incident in 1969, vvhen the 
young people took over nearly a block of land in the south campus 
area ovvned by the university and made a park of it. VVhen the uni- 
versity enforced its claim vvith fences, the young people attempted 
to storm the fences and reclaim the park. The national guard and 
state and İocal forces vvere called in, tear gas vvas dispersed from 
helicopters, and one young onlooker vvas shot and killed by a county 
sheriff. People” s Park became a symbol of resistance to the oppres- 
sion of a dehumanized Establishment, most especially including the 
Regents of the University of California. VVhile most campus 
ministers felt that they vvere supportive of the young people in this 
effort, many participants felt that they vvere not suflicientİy in- 
volved. Apparently, they drevv fire from both sides for not providing 
the guidance expected of them as (1) ministers to the young and 
sympathizers vvith their causes or (2) representatives of values of es- 
tablished society among the disorderly young. 

An ever-present factor in student unrest in the 1960s vvas the 
Vietnam VVar. Campus ministers on all the campuses vvere involved 
in carrying on a İlong tradition of pacifism in this context, and in the 
process ioined students in their exasperation vvith the militaristic ac- 
tivities of the nation. Their support of peace groups led them into 
direct contact vvith various radical organizations and into negative 
contact vvith those vvho tried to suppress them. One UMHE 
minister vvho had been given the responsibility of ministering to the 
radicals became so involved in their activities that he ran into trou- 
ble vvith the authorities and vvas eventually dismissed from his posi- 
tion, vvith an attendant diminution of support for UMHE from his 
denomination. Others did not sufFer such severe sanctions, but most 
vvere deeply involved in radical antivvar activities. The University 
Lutheran Chapel (Missouri Synod)) at Berkeley vvas able to make a 
singular contribution to that cause. As a congregation in their ovvn 
right, they voted to offer sanctuary to young men seeking to avoid 
military duty, though not vvithout creating some problems in their 
conservative denomination. Other campus ministers vvere involved, 
less directly, vvith the sanctuary program. Draft counseling became 
a regular function of the campus ministry, replacing to some extent 
the kind of personal counseling formerly done in the centers but 
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novv largely taken over by student counseling services on the cam- 
puses. 

Yet counseling services sponsored by the colleges had their dravv- 
backs. Often the personal problems for vvhich students sought help 
vvere brought about by the nature of the college itself, and seeking 
aid there appeared to the students to be the equivalent of asking 
succor of the enemy in a battle. Many sought help from one 
another. Their problems came, often indirectly, to the attention of 
the campus ministers. As vvith the draft evaders, campus ministers 
found themselves in an advocacy role on behalf of the young, 
frustrated by the unfeeling bureaucracies vvith vvhich they had to 
deal. 

It vvas in this context that Ecumenical House at San Francisco 
State became an offF-campus headquarters for radical action during 
the 1968 strike at that college. College officials appealed to church 
oflicials to close dovrn the center, but it remained a “İliberated zone” 
they vvere unable to control. Campus ministers participated in 
demonstrations on campus and ran afoul of the police. (One vvas 
still involved in court action over this vvhen intervievved in 1973.) At 
San Tose State similar advocacy roles vvere played, and one campus 
minister also capitalized on his freedom from college authorities to 
assist faculty groups seeking redress of grievances on that campus. 

Campus ministers have alvvays had something of a radical image, 
at least vvithin religious circles, but in the 1960s they became 
radicalized in a special vvay. Called to minister on the campus to 
students and others vvhose lives vvere centered there, they came to 
believe that the very structure of the society and its institutions, in- 
cluding the university and often the church, vvere preventing the 
kind of human development into freedom vvhich they defined as the 
chief goal of their ministry. For the most part—often for lack of 
clientele—they gave up their attempis to assist directly in the order- 
İy religious and personal development of student members of their 
denominations and turned to vvork vvith those vvho, regardless of 
their ideological or religious position, vvere involved in attempts to 
restructure vvhat they savv as an increasingly oppressive society. 

Then came the 197üs, ushered in by the massive protests against 
the Cambodian invasion, vvhich resulted in student deaths on at 
least tvvo campuses in the country. The stakes vvere higher, and vvith 
the vvinding dovvn of the Vietnam VVar and the draft, along vvith 
threats of economic recessions, the motivation for revolution vvas 
reduced. The hippie counterculture had left, instead of a ioyous 
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convocation of flovver children, the broken lives of those vvasted by 
drugs, lived out among the commercial activities of craftsmen vvho 
vvere learning to become petty bourgeoisie by selling their vvares on 
Telegraph Avenue. Many of the true counterculture advocates had 
gone to seek more natural surroundings removed from continual 
confrontation vvith less experimental neighbors and their official 
guardians. The radicals vvent underground, vvent straight, or 
became religious in non-American, non-Protestant vvays. The nevv 
students vvho came to the campus vvere less active, less organized, 
perhaps less hopeful. Some of the campus ministers also left, but 
those vvho remained or replaced them vvere faced vvith a different 
context of ministry. 

Among the young, the quest had turned invvard, to Fastern 
religions, to the fundamentalist Protestantism that campus 
ministers had early set out to help students grovv beyond. Churches, 
caught in the dovvnturn of their ovvn fortunes and alienated from 
the radicalism of the campuses, vvithdrevv support. In 1972, the Bay 
Area UMHEF budget had been reduced to $87,776 (its 1966 budget 
vvas $167,365 ), and instead of seventeen ministers there vvere five. 
Some talked of a time a fevv years hence vvhen there vvould be no 
campus ministry at all. Certainly the kind of campus ministry 
developed in the 1950s and early sixties vvas dead, and the radical 
activity that follovved it vvas muted. Campus ministers continued to 
seek to build coalitions betvveen campus, church, and community, 
but their authority to do so vvas often questioned. Many frankly 
stated that they vvere in a period of limbo, trying to seek out nevv 
strategies for action, trying to rebuild, to reassess, to make plans for 
nevv beginnings. Individual denominations have begun to consider 
once again sending separate campus ministers to students of their 
ovvn tradition, by 1973 part-time Canterbury appointments of the 
Episcopal church vvere in operation at Berkeley and Stanford. 

Some of the advocacy vvork is continuing, in quieter vvays. A 
broad coalition of campus ministers across the state cooperated to 
provide a series of recommendations to a committee of the state 
legislature vvorking on a nevv master plan for higher education. 
Coalitions vvith community groups have been effFected, and 
programs of child care, food distribution, and the like have been in- 
stituted vvith some input from campus ministries. But in most vvays 
the mainline Protestant campus ministries seem to sufFer from a 
peculiar ecrisis—they have no constituency. Students do not identify 
vvith them, the radicals have used them and gone, and nevver 
students tend to find them obsecure or frightening or irrelevant to 


CHURCH STUDENT MINISTRIES AND THE NEVV CONSCIOUSNESS 215 


their more personal style. Churches have given up on them. Com- 
munities have little need to consult vvith them. In traditionally 
religious, or ritual, terms they are nearly defunct. The chapel at the 
center at San )ose State is rarely used—students seeking vvorship 
services are referred to the liturgies of the Catholic Nevvman Center 
dovvn the street. The Lutheran Chapel at Berkeley can count it a 
fairly good Sunday vvhen thirty people shovv up for vvorship, in- 
cluding the other tvvo Lutheran campus ministers there. San Fran- 
cisco State has never been equipped for formal vvorship in the 
center, but informal attempts are failing. Only Stanford, vvith its 
Memorial Chapel on campus and a university budget to bring in 
speakers of vvide interest, has much going on in terms of traditional 
services. One of the executives of UMHE reports having helped so 
many people leave the campus ministry that he has become a 
recognized expert on mid-life career changes. VVhatever its long- 
term effects, the youth counterculture of the 1960s and its 
radicalisms appear to have broken the back of traditional Protestant 
campus ministry. 


THE SECTARIAN RESPONSE 


Alongside the mainline Protestant campus ministries there have 
alvvays been sectarian groups seeking to vvin the souls of college 
students to their ovvn version of the gospel. Independent İocal con- 
gregations have been part of this effort, but the most notable groups 
vvorking on campuses are nondenominational organizations 
developed specifically for this purpose, vvhich are funded by 
donations from conservative congregations or individuals. General- 
İy their approach has remained the same over the years, though par- 
ticular organizations have come and gone. At the present time the 
most active in the Bay Area are Campus Crusade and Intervarsity 
Christian Fellovvship —both of vvhich have vvell-established 
nationvvide organizations—and Navigators, vvhich expanded from 
vvork vvith navy men to campus evangelism. Aİİl these groups deal 
vvith students as individuals rather than as members of churches or 
of social groups, seeking them out on campus and addressing them 
in terms of traditional evangelism. Their tvvo chief aims are con- 
version and “discipling, a form of nurture through small-group 
support in prayer, Bible study, and training in evangelism for nevv 
converts. VVhile there is some variation in their methods, in general 
these groups see themselves as vvorking among the more “straight” 
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members of the student population, leaving the countercultural 
types to the yesus people. 

In general, the Vesus movement has not made heavy inroads into 
the student population in the Bay Area, though it is present in many 
forms. Perhaps the most notable activity is at Stanford, vvhere the 
nearby Peninsula Bible Church is an active center. In addition to its 
many in-house programs, it has reached onto the campus vvith 
small-group Bible study and the like, to the extent that the activities 
are recognized vvithin the structure of the chaplaincy and religious 
program of the university more than those of some campus 
evangelists of longer standing. There is also some cooperation 
betvveen Campus Crusade and TIntervarsity, on the one hand, and 
Berkeley s Christian VVorld Liberation Front, on the other, on pro- 
iects and programs often also involving evangelically oriented İocal 
church congregations. The vvide publicity of the Vesus movement 
has made the other conservative campus groups appear a more 
legitimate part of the youth culture, and they are profiting from 
that. 

AİI these groups vary from the mainline Protestant campus 
ministries in a number of significant vvays. Their theology is 
literalistic, fundamentalist. They focus on the individual rather 
than the society. They tend to have a vvorld vievv based on fixed 
verities, rather than the more open, fluid vvorld vievv of the liberal 
campus ministers. The campus ministers are more likely to deal ful- 
İy and sympathetically vvith problems students may be having as 
they look at their faith from nevv points of vievv presented by scien- 
tific, social scientific, or humanistic studies. But the sectarians can 
be more sure of their ansvvers, pointing the young person confused 
by a complex vvorld to the “One VVay.” 

An important established sect in the area is the Church of yesus 
Christ of Latter-day Saints—the Mormons. Although their first 
efforts vvere focused on their ovvn institutions of higher learning, as 
a large part of their ministry to college students still is, they have 
follovved their young people to the secular campuses. In student 
vvards (congregations) and institutes of religion, the Latter-day 
Saints bring to students, as they do to all their people, a full round 
of activities, vvhich can, along vvith classes, fully occupy the Mor- 
mon student. They stand in the position enioyed by mainline 
Protestant campus ministries in an earlier time, maintaining the 
loyalty of their young, incorporating their grovving intellectual 
sophistication into the pervasive framevvork of a theological and 
social system that is accepted as given. Social activities are frankly 
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described as opening the possibility of courtship betvveen believers, 
as vvell as providing healthy outlets for youthful enthusiasm and 
vigor. VVhile liberal campus ministers expect to see only a miniscule 
İraction of the students vvhose religious preferences are of their 
denominations, and others have set out to save small numbers of the 
lost, the Mormons claim 75 percent or more participation of their 
students in campus-related services, classes, and social activities. 
They also report a small but steady stream of converts. 


CATHOLIC CAMPUS MINISTRIES 


Somevvhere betvveen the tvvo Protestant extremes stand the 
Catholic campus ministries. Like the Mormons, Catholics have 
attempted to provide their ovvn institutions of higher education and 
to encourage their young people to stay vvithin their ovvn religious 
vvorld vievv by attending them. But the presence of Catholic 
students on secular campuses has been recognized and institutional- 
İy dealt vvith in this country since the establishment of the first 
Nevvman Club at the University of Pennsylvania in 1894.” As the 
name implies, at first these organizations vvere clubs vvhose main 
goal vvas to provide social contact vvith fellovv Catholics on cam- 
puses vvhere they vvere often small minorities. As numbers have 
expanded, Nevvman Centers have become headquarters for many 
activities—teaching, social action, vvorship, and the like—in many 
vvays paralleling the development of the mainline Protestant 
centers. 

Until the 1960s, Catholic students had the same kind of iden- 
tification vvith Nevvman Centers on secular campuses, or the 
programs of the chaplains at Catholic colleges, as Mormon students 
do vvith their institutes and student vvards. There vvas a sense of 
special identity vvrapped in prescriptions of ritual obligation. But 
since Vatican II and the consequent reduction of both the sense of 
separateness and the rigidity of ritual obligation, students re- 
sponses to the campus ministry have changed. 

There are large numbers of students on campus vvho identify 
themselves as Catholics, often in negative vvays. Frequently the 
products of rote catechetical religious education, they are in 
rebellion against the narrovvness of that training. They take for 
granted the superiority of the more secular education they are 
receiving at the college or university and yudge the Catholic church 
harshİy as an intellectual oppressor. Priests and nuns in campus 
ministry repeatedly tell of student outbursts of rage against the 
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church. Changes in the church since Vatican II support the charges 
of the disaflected young, and Catholic campus ministers find 
themselves in a position of trying to mediate betvveen rebels against 
the older church and the post—Vatican II possibilities of that same 
church. 

Yet the contact and identifications are still there, and in many 
vvays the Catholic campus ministries of the 1970s seem similar to 
those of the mainline Protestants in the fifties. The long history and 
essentially broad tradition of Catholicism are aids in meeting the 
present situation. The traditional emphasis on liturgy, enhanced by 
recent changes tovvard more lay participation, fit vvell into much of 
the contemporary emphasis on direct religious experience. There 
has been a reaching back for traditions of Catholic mysticism in 
response to the nevv interest in Eastern religions. Participation in 
more informal folk masses is novv being superseded in some places 
by liturgies that are more meditative. Courses and discussions are 
ofFered in some centers on such topics as Christian Zen and the use 
of yoga in prayer and meditation. 

The turn invvard is most evident, of course, in the charismatic 
movement among Catholics. In the Bay Area, this phenomenon is 
centered at the University of San Francisco, vvhere one of the 
chaplains of that Yesuit institution has become unoffcial chaplain to 
the charismatics as vvell. A number of the Catholic campus 
ministers in the Bay Area have participated in these charismatic ac- 
tivities, vvhich include Saturday night services and classes, prayer 
and training groups during the vveek, and a groving number of 
groups seeking communal living places in the city vvhere they may 
practice the fellovvship they have developed in religious meetings. 
Hovvever, the impact of this movement may be greater among the 
campus ministers than the students, in fact, some desire vvas ex- 
pressed not to push students tovvard this kind of total commitment 
during their searching undergraduate years. 

Catholic campus ministers are not /ust involved in pietistic and 
expressive forms of religious activity. They are as involved as the 
Protestant campus ministers are in seeking social iustice and more 
often than not cooperate vvith them on such profects. They vvorked 
on the Task Force for the Master Plan for Higher Education. They 
are involved vvith urban ministries and vvith community action 
among minorities and the poor, and have also been active in draft 
counseling and other antivvar pursuits. Also, campus ministry has 
become an accepted vocational fteld for nuns, vvho generally report 
being accepted as equals by their priest colleagues and vvho give the 
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impression of being truly liberated vvomen. Some are involved in 
vvomen $ caucuses on campus and in radical community organiza- 
tions, as vvell as in more traditional social service and devotional 
groups. 

The similarity of activities and goals of chaplains of Catholic 
colleges and universities of the area and those of campus ministers 
in Nevvman Centers on secular campuses has been recognized in 
the Bay Area Catholic Campus Ministers Association, vvhich en- 
compasses both groups. Chaplains are, of course, more involved in 
teaching and in planning organized activities sponsored by the in- 
stitutions they serve. Some of these chaplains, as vvell as some of the 
Nevvman priests, are in charge of regular parishes. It is notevvorthy 
that one of these campus parish priests vvas the only person sur- 
veyed vvho felt hampered in his campus ministry by the number of 
persons vvith vvhom he had to deal. At this center, four priests are 
serving a parish of some four thousand people, many of vvhom are 
university related —truly a phenomenal number in comparison vvith 
the empty Protestant centersl 

Yet the Catholics are vvorried. Although a high percentage of 
Catholic students make at least some overtures tovvard the campus 
minister of their faith, the ministers suspect this may not last long. 
Students are still trained to ritual obligations that have been soft- 
ened since Vatican II. Catholic students ten years from novv may 
have no more firm commitment to institutional religious practice 
than Protestant students have novv. They see many vvays in vvhich 
Catholic campus ministries may simply be follovving trends that hit 
the Protestants tvventy years earlier and do not relish the idea that 
in another tvventy they may be in the spot in vvhich their Protestant 
colleagues novv find themselves. Yet they cherish the greater volun- 
tarism of the post—Vatican 11 church and hope that the present ap- 
parent increase of interest in things of the spirit may indicate a 
long-lasting trend. Meanvvhile, they not only have high rates of 
contact vvith Catholic students, but find some Protestant students 
attending their liturgies in search of a sacredness the Protestants 
seem to have lost. 


YOUTH MINISTRIES 


The fears of the future expressed by Catholic campus ministers lead 
naturally into a consideration of the source of those fears, the young 
people vvho vvill be coming to the university in the future. VVhat is 
the relationship of campus ministries to the programs of İocal 
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churches directed tovvard younger students? VVhy is it that Protes- 
tant students avoid campus ministers and their programs, that 
Catholic campus ministers spend so much time dealing vvith hostili- 
ty from students in their tradition, that sectarian groups deal so lit- 
tle vvith students vvho are mature in their faith, so much vvith nevv 
converts? VVhy do vve not find a İlogical progression of young people 
in the church from childhood religious education through youth 
programs to campus activities, as in the Mormon Church? VVhy are 
young people so alienated from the church that they avoid its 
programs, and in their stead seek out or invent nevv religious 
movements? 

VVhile time limitations of this study prevented a truly systematic 
survey of youth ministries in an attempt to ansvver these questions, 
an impressionistic one vvas made. İntervievvs similar to those vvith 
campus ministers vvere conducted vvith persons in each denomina- 
tion vvho had responsibility for youth programs in the district 
(synod, diocese, and the like) that included the Bay Area, and their 
role in aiding local churches to minister to their youth vvas dis- 
cussed. EFach of these youth specialists vvas asked not onİy for a com- 
prehensive vievv of the programs of his or her church in the area, 
but also for recommendations of local churches vvhose youth 
programs might be of interest. From these suggestions a list vvas 
developed that contained at least tvvo congregations and no more 
than four from each mafor denomination, vvith at least one of these 
from the metropolitan area around the bay and at least one from the 
more distant suburbs dovvn the peninsula or across the mountains of 
the Coast Range. 

Although generalizations from such a sample are perilous, some 
patterns did seem to emerge. First, at least among liberal mainline 
Protestant churches, youth programs vvere more available and 
better attended in suburban than in urban areas. In many mainline 
urban churches no special activities —church school or youth 
groups—vvere offered for high school or older young people. Such 
programs as these vvere focused on some special interest—a singing 
group, drama productions, sports activities, or the like. One 
minister proudly described the vvay in vvhich his young people had 
been integrated into the total structure of congregational com- 
mittees and profects, but for most the lack of special youth groups 
indicated no such integration but rather the absence of high school 
youth from all chureh activities. And in some youth groups that did 
exist, the level of secularism vvas high enough that several members 
indicated obliquely vvhat one said explicitly about his involvement, 
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“but not for religious purposesl” A high percentage of the urban 
churches seem to have lost contact vvith their young people before 
they reach high school age. 

In suburban areas, vvhere the youth population is high, a vvide 
variety of youth programs could be found, many of them veell 
attended. Some of these programs appeared to lead directly into the 
kinds of activities most valued by mainline campus ministers: 
young people vvere taken on “ plunges” into the inner city, vvere 
attempting to understand current social problems, and the like. 
Hovvever, no evidence vvas found that any of these programs had 
made contact vvith the urban ministry of the campus ministers so 
that high school students might consider continuing these interests 
in cooperation vvith them as they moved on to college. 

Many local congregations of mainline Protestant denominations 
are much more conservative than the denominational “ party line” 
or campus ministries. Youth groups in these churches tended to bela 
part of a conservative religious milieu in vvhich campus ministers 
of their denomination vvere held suspect. More of their members 
claimed to knovv campus ministers than those in more liberal pro- 
grams, but further questioning revealed that these vvere generally 
representatives of one of the conservative sectarian groups on cam- 
pus. 

There are on the high school campus, as on the college campus, a 
number of those groups that deal exclusively vvith the young. Most 
prevalent in the Bay Area is Young Life, a group that focuses on the 
school as a basic social unit and appears to put much of its emphasis 
on providing Christian fellovvship for its members. Campus 
Crusade also has its high school branches. Youth for Christ, vvhile 
no longer highly evident at the college level, has reorganized as 
Campus Life and has made some headvvay in the high schools, par- 
ticularly on the suburban side of the mountains. A number of other 
groups are also active among the high school set, shading from the 
traditional fundamentalist to the more expressive groups of the 
Vesus movement. 

The place of Catholic young people in this picture is of interest. 
VVhile traditional parish and diocesan programs can be found and 
the Catholic Youth Organization continues to offer special ac- 
tivities, nevv responses are emerging. Experimental liturgical pro- 
grams are often vvell attended. Since the traditional exclusiveness of 
Catholicism has broken dovvn, there has been some participation in 
the nondenominational groups, particularly in Young Life. One 
Catholic youth leader intervievved vvas the organizer of a Young 
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Life group that included about half Protestants and half young 
members of his Catholic parish. A priest reported that Young Life 
had been very strong at one of the Catholic prep schools in the area, 
but had been somevvhat displaced by nevv groups that vvere 
charismatic and connected to the area Catholic charismatic move- 
ment. 

If numbers and rates of activity are taken as the measure of 
success, the conservative Protestant local congregations have the 
most successful youth groups. One receives the impression that 
young people are flocking to them and eagerly participating in their 
fellovvship, vvorship, and Bible study. A significant number of young 
people returning questionnaires from these groups listed their 
parents as members of more liberal mainline churches, an indica- 
tion that the conservative programs are making direct inroads into 
the liberal camp. 

Mormon Mutual Improvement Associations supplement tradi- 
tional church youth activities vvith a program that is the near 
equivalent of a combination of Boy or Girl Scouts, Campfire, 4-H, 
sports clubs, sororities, and fraternities. Thus, at the high school 
level as vvell as the college, they reinforce their source of separate- 
ness vvith a full round of activities, and their young people remain 
involved. 


SUMMARY AND ANALYSIS 


The radical political activities of the 1960s and the counterculture 
that follovved them vvere expressions of discontent vvith much of 
American society, and novvhere vvas that discontent more sharply 
focused than against the educational system, the institution vvith 
vvhich proponents of these movements vvere most familiar. The 
form of their rebellion calİs to mind the kinds of charges once lev- 
eled against the church during the eighteenth-century Enlighten- 
ment, out of vvhich our modern educational system vvas born. This 
institution vvhich vvas to free man from the bonds of slavery has 
become his oppressor, it constricts the range of his thinking: it 
cooperates vvith political povver to oppress the poor, it denies full ex- 
pression of marys abilities and denies gratification of important 
human needs. 

Specific responses to political activism by the universities ap- 
peared to prove the point. The People”s Park incident shovved that 
the university cared more for property than for people. The intran- 
sigence of the administratiən at San Francisco State proved to the 
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rebels that there vvas no concern for human values there. Responses 
at Stanford shovved little concern for peace among nations or İustice 
among peoples. And so on—in the eyes of the radicals a litany of 
failures to live up to values of fairness, equality, and individual 
vvorth vvhich the universities had been teaching. 

In the meantime, youth in another branch of the counterculture 
vvere reacting against the obiectivity, rationality, and neutrality of 
the society, particularly its educational system. They vvere con- 
cerned vvith the dominance of the scientific method and its denial of 
the reality of any human experience that did not fit some rational 
paradigm. They sought nevv realities in the drug experience, in 
vvhat they could learn of Eastern mysticism or American Indian 
İore, in a nevv style of living that vvas less manipulative of nature 
and more responsive to it. Broadİy celebrated in the media and im- 
itated by Madison Avenue, much of this counterculture has been 
given legitimacy as the style of youth in American society today. 

Thus in the lives of many of the young in the country today there 
are tvvo prime realities: the educational system vvith the university 
as its capstone: and the counterculture, vvhich is its antithesis. Most 
find themselves marginal to both, seeking a synthesis, unsure of the 
sources of their identity or values. 

The place of the church in this situation is also marginal. As the 
educational system is called into question, there are those vvho 
vvould reassert the lost dominance of religion over society in its 
place. For example, during the time of this study efforts vvere made 
to have the California Board of Education, or if necessary the 
legislature, require that public school science texts in the state in- 
clude the Genesis account of creation along vvith evolutionary 
descriptions of the development of the earth and of man. This sort 
of return to a simpler vvorld vievv is offered by the conservative 
churches, by most of the Vesus movement, and indeed by many 
aspects of the counterculture. But to deny the basis of pragmatic 
knovvledge on vvhich our society rests is to cut off more than vvould 
be desired by any but the most ardent back-to-nature counter- 
culturists. Compromises have already been made in their vvorld 
vievv vvhich makes it acceptable only through strict compartmen- 
talization of different aspects of one”s life, alvvays a precarious un- 
dertaking. 

Another solution to marginality is to be removed from the scene 
and the choice into a separate social vvorld. This is being done 
successfully only by the Mormons at the present time. If the 
Catholic experience is any guide, one may predict that this is possi- 
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ble only so long as a group is in a minority position and hence has 
the cooperation of the rest of the society in defining itself as a 
“ peculiar people.” 

VVhat, then, of those vvho identify vvith “maifority religion, ” be it 
Catholic or Protestant? For generations the liberal churches, in- 
cluding and often led by campus ministers, have been practicing 
apologetics vis-a-vis the Enlightenment charges, They have been 
concerned vvith shovving that the church is not an oppressor, social 
or intellectual, that it can be legitimate under the canons of scien- 
tific theory and humanistic studies. It may be seen as an effect of the 
counterculture that they are novv beginning to see that in so doing 
they have been less critical of the universities and their values than 
they might have been. 

AİI the religious themes of the counterculture give to the 
churches a sense that people are looking for something that they 
should be able to provide. It seems to be more than the security of 
conservative doctrine, it seems to challenge the long-held VVestern 
assumption that religion is to be equated vvith beliefs. Religious ex- 
perience is something that the rationalized modern church has 
found difficult to handle. 

Yet often the communal springs are stopped up, and the symbols 
fail to communicate the common experience on vvhich the validity 
of any symbol must be based. The churches see the renevved in- 
terest in religion as a call to renevval, but are unsure of the nature of 
that renevval. They are experimenting, often vvith the same sorts of 
things the counterculture has tried. They try yoga and sensitivity 
training as a means of moving tovvard religious experience. They 
concern themselves vvith the possibilities of a Christian Zen. They 
reexamine old theologies of the Holy Spirit and try to understand 
the charismatic Christians vvithout allovving them to tear the church 
apart vvith a spiritual elitism. 

Denominational campus ministries are no longer able to have 
programs based on the kind of shared identity that is born out of 
shared experience, vvhich once vvas natural to their students—and 
participating faculty. The counterculture emphasis on shared direct 
religious experience indicates that this is a need young people 
recognize and male the basis of their sense of community. Tvvo- 
thirds of the campus ministers and over 60 percent of the youth 
specialists chose religious experience as the most, or one of the tvvo 
or three most, important dimensions of religion. Seventy-tvvo per- 
cent of the local church youth leaders chose this dimension. Yet the 
movement of youth avvay from the churches and into counter- 
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culture religious groups indicates that the established religious in- 
stitutions have somehovv İost the key to providing this important 
element. Churchmen remember vvith distaste past periods of 
emotional excess in religion. Yet they recognize that the basis of 
religious truth lies in the transcendent experience, and that often in 
the past this kind of experiential base has provided a platform from 
vvhich people could get the psychological and social leverage to deal 
vvith the ambiguities of a time of change. 

It cannot be left up to the campus ministers to meet such needs, 
for they lack contact vvith those vvho possess them. İf it is the 
province of the local congregation, it cannot be relegated to its 
youth programs, in too many churches it is already too late to make 
contact there. If the churches cannot meet these specifically 
religious needs, vve may be vvitnessing their death throes, for it has 
been their responsibility to provide the religious functions of the 
socfety: no other institutions share it. If indeed there is a basic need 
for religion in society, nevv institutions may arise to provide it, as 
the counterculture vvould indicate. 

It is more likely, hovvever, that some of the present experiments 
on campus and in the local church vvill develop into an ansvver for 
the current situation, even if they must become some kind of nevv 
Reformation. İt is very likely that such an ansveer vvill include input 
from the counterculture, but the shape of that synthesis remains a 
mystery.” 

7. This study vvas conducted through National Endovvment for the Humanities 
Grant / F-72-391, Fellovvship for Younger Humahnists. 
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Three Congregations 


İAMES VVOLFE 


The churches of the Bay Area did not embrace vvith open arms the 
dream of a nevv culture being espoused by the youth of the sixties. 
On the contrary, most local church congregations vievved the 
counterculture vvith suspicion and responded to it vvith suppressed 
and sometimes open hostility. 

This vvas not the response of all Christian groups, of course. As vve 
have seen, more evangelistic groups operating outside mainline 
Protestantism, such as the Fesus people, vvere open to positive en- 
counter, as vvas the Charismatic Renevval Movement in the Roman 
Catholic church. Hovvever inefTectively, the mainline campus 
ministry, as Barbara Hargrove has i/ust told us, also sought en- 
counter. There vvere also some local congregations in the Bay Area 
vvho tried, albeit vvith mixed success, to respond creatively to vvhat 
youth vvere saying about the ambiguities in American culture, social 
arrangements, and styles of life. 

This chapter reports the results of a study of three such “deviant” 
congregations. The study vvas undertaken, initially, out of curiosity 
about vhat had led them to encounter vvhen it vvas so much against 
the norm for Bay Area churches. Since the encounter led to such 
different outcomes for the three congregations, 1 also became in- 
terested in portraying and in trying to account for the differences. 
Doing so, 1 thought, might help to illuminate the larger question of 
vhat encourages and vvhat inhibits institutional change and, in ad- 
dition, round out the picture afforded us in the previous chapter of 
the counterculture”s impact on mainline religion. 

The study vvas carried out over the course of several years, 
primarily through participant observation and through intervievvs 
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vvith congregational members and leaders. This report on the 
results of the study is divided into three parts: part 1 introduces the 
three congregations and examines the reasons for their openness to 
encounter, part 2 describes the vvays in vvhich the churches vvere 
and vvere not transformed by the encounter, and part 8 offers an in- 
terpretation of the transformations. 


THE SOURCES OF ENCOUNTER 


Given its national and international fame, there is no vvay to dis- 
guise the identity of one of the three congregations studied—Glide 
Memorial Methodist Church in San Francisco—and 1 have made 
no effort to try. It seems prudent that the other tvvo congregations 
not be identified, not because anything particularly secret or 
negative is revealed about them, but simply because 1 feel that the 
congregations vvould rather have it that vvay. 

Of the three churches, Glide vvas the most open to encounter. 
Indeed, it is probably fairer to describe Glide as an agent of the 
counterculture rather than as a congregation in engagement vvith it. 
Virtually from the very beginning of the youth movement, Glide 
vvas a party to it, offlering it material support and spiritual en- 
couragement. İt vvas clearly unique among Bay Area congregations 
in these respects. No other congregation at so early a stage vvas do- 
ing more than pondering vvhat its posture should be. 

The roots of Glide”s uniqueness lie in its history. Located in the 
economically depressed Tenderloin district of San Francisco, the 
church vvas founded in 1929 vvith a large endovvment, including 
continuing revenue from the profits of a local hotel, bestovved on it 
by philanthropist Elizabeth Glide. The endovvment enabled the 
building of a substantial sanctuary, an evangelistic center, and 
housing for vvomen. The church vvas organized as a constituent con- 
gregation of the then Methodist Church South, later to become 
merged into the United Methodist church. 

Over the course of most of its early history, Glide vvas a fairly 
typical urban parish vvith a considerable proportion of its member- 
ship coming from outside the immediate area. VVhile its affluence 
enabled it to carry on a more extensive program than most com- 
parable churches, the program vvas not distinguished by radical 
departures from the ordinary. Along vvith the church, philanthro- 
pist Glide also endovved an eleemosynary foundation. The founda- 
tion, under the congregation”s control, made grants in and outside 
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of California vvith some emphasis on Christian but, by and large, 
uncontroversial causes. 

Pudging only from its history through the fifties, Glide should 
have remained in the sixties as staid as other dovvntovvn San Fran- 
cisco churches. Glide vvas not as dependent as other congregations 
on its constituency for support, but the endovvment funds had not 
been used adventurouslİy in the fifties, and there seemed little 
prospect, given congregational control, of a radical change in the 
sixties. 

That a change did occur is a result essentially of the con- 
gregation s losing control of the foundation and its endovvment to 
an independent board and to that board bringing in nevv leadership 
committed to making İocal rather than national and international 
use of the foundation s largesse. The change in structure vvas 
engineered by the Methodist bishop of San Francisco, Donald H. 
Tippett, in 1960. The change in program and orientation vvas in- 
spired by Tippett but executed by Levvis Durham, vvho became 
director of the foundation in 1962. 

In 1962 there vvas as yet no youth counterculture to encounter, 
but the changes instituted by Durham in 1962 set the stage for 
Glide being open to the encounter vvhen the opportunity arose. 
Among Durham $ first acts vvas the setting up of Glide Urban 
Center, an agency devoted to reorienting the foundation s resources 
to serving the people living vvithin the vicinity of the church. These 
people vvere much younger and considerably poorer on the average 
than the regular constituency of the church. And they included 
many people already experimenting vvith alternative life-styles. 

By virtue of the services it came to offer, the Glide Urban Center 
attracted considerable community interest and involvement:, slovv- 
İy, the clientele of the center began coming to church services as 
vvell, The result vvas the gradual transformation of the constitueney 
of the church. Increasingly, the church became a haven for the 
kinds of people vvho vvere to be in the vanguard of the counter- 
culture. By the time the counterculture became active, Glide vvas 
more than ready to vvelcome and to support it and had a nevv and 
sympathetic chief pastor, Cecil VVilliams, to lead the vvelcoming 
committee. 

Unlike Glide, the other tvvo churches in the inquiry are not highly 
endovved or did they experience the same kind of transformation in 
membership iust prior to the onset of the counterculture. Both are 
upper middle class, predominantly vvhite congregations associated 
vvith a mainline Protestant denomination. One of the tvvo churches 
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—1 shall call it St. Vohn s—is theologically quite conservative, the 
other—Grace Church—is theologically more liberal but no more so 
than other Bay Area congregations that shovved no disposition 
vvhatsoever to open encounter vvith the counterculture. 

St. lohn s effort at encounter vvas a result mainly of there being 
no escape from doing so. Located in the vicinity of a Bay Area uni- 
versity that became a center of countercultural innovation, St. 
Vohn?”s found itself surrounded by hordes of protesting students, 
destitute street people, heavy drug use, and occasional riots. The 
situation simply demanded a response. 

It is clear, in retrospect, that the maiority of St. Vohn s constituen- 
ey, including its senior pastor, vvas inclined to see the counter- 
culture as more of a problem than an opportunity, as a plague 
rather than a potential leaven in society, and as needing redemption 
rather than providing it. The associate pastor, responsible for con- 
gregational outreach, vvas sympathetic to a positive response, 
hovvever, and as a result of his personality and the presence of 
masses of people marching outside its doors, St. Vohn”s vvas per- 
suaded to reach out to the “strange tribes” on its doorsteps, as it 
had throughout its history to “strange tribes” overseas. 

Grace Church”s engagement in encounter is more purely a result 
of pastoral leadership. There vvas certainly no demand from the 
congregation for it, and even the handful of youth in the church 
vvere indifFerent. There vvere also no pressures from the community 
for encounter. The community population vvas upper middle class, 
staunchly Republican, and naturally prone to back the establish- 
ment. The location of the church also argued against encounter, be- 
ing far removed from the turbulence that came to characterize 
university campuses and more urban settings in the Bay Area. 

The pastor s success in overcoming these obstacles and vvinning 
the congregation to a positive response vvas helped, undoubtedly, 
by the church s being on the liberal rather than the conservative 
side of the theological spectrum. The more important key to his 
success, hovvever, is in the manner, in both vvord and deed, of his in- 
terpretation of the counterculture. As 1 shall shortly report, he vvas 
able, as virtually no other Bay Area cleric, to bring about creative 
encounter by vvinning his congregation to selective acceptance of 
vvhat youth vvere trying to say. 


THE CONSEQUENCES OF ENCOUNTER 


Fust vvhat the consequences vvould be of a church being transformed 
by countercultural encounter is not self-evident. Youth in the sixties 
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vvere saying many things about life in America and about American 
culture and society. They vvere not saying these things in a highly 
articulate vvay, hovvever, and certainly there vvas no clear, vvidely 
accepted vision of the vvhole. Still, there vvere many stimuli being 
throvvn out to vvhich a perceptive church might respond. 

In my study, I vvas especially anxious to see hovv the three con- 
gregations responded to a set of stimuli that I yudged to be at the 
core of youth”s dream for a nevv culture. The stimuli relate to three 
levels of human experience: the invvard, the interpersonal, and the 
institutional. At the invvard level, the dream embodied visions of 
people at home on earth and enioying life, being impulsive and 
creative, and being open to imagination and vvonder. At the in- 
terpersonal level, the dream envisioned people telling each other 
hovv they feel, ioining together vvith flexible bonds, and reaching 
across divisions. At the institutional level, the dream vvas of people 
speaking out for themselves, struggling for change, and resisting 
imposed authority. 

This dream of a nevv culture stands in marked contrast to the 
cultural paradigm prevailing in most churches vvith its emphasis on 
industry, rationality, repression, propriety, individualism, ethno- 
centrism, meritocracy, privatism, and conformity. The old culture, 
the residue of the fantasies of past generations, remains potent in 
the churches, perhaps more so than in any other institution of 
American society. The resistance to nevv culture exhibited by the 
churches of the Bay Area may very vvell be a result of their being 
the chief remaining bastions of the old. 

The grip of the old culture proved too strong to allovv anything 
İike a complete transformation to nevv culture to take place in any of 
the three congregations studied. Still, in only one of the churches 
did the old culture end up vvith a clear victory over the nevv. 


THE INVVARD LEVEL 


Of the three congregations, Grace learned hovv to hang the İoosest 
about playfulness, expressiveness, and cosmic avvareness. Though 
many of its people still define themselves by their vvork roles (one of 
my contacts vvas such a “vvorkaholic” that he vvould turn dovvn iobs 
that didn t make him vvork overtime and, at home, vvould vvork 
around the house as the only means to relate to his family), there is 
a grovving questioning of the Protestant vvork ethic and a recogni- 
tion of the legitimacy of pleasure as an end in itself. The usual 
taboos against vvine, laughter, and applause in church have dis- 
appeared. VVine is used to celebrate many occasions—the tragedy 
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and triumph of the Lord”s Supper, the parting of good friends for a 
nevv life in Oregon, the ioy of a Sunday morning vvedding vvith 
dancing in the church courtyard. The high pofnt novv of the church 
year is the annual Yule feast, an extravagant celebration of the 
tvvelfth night of Christmas spiced vvith the vvearing of Renaissance 
clothes, the burning of a yule log, the display and eating of a boar s 
head spiked vvith the drinking of vvassail before, and vvine during, a 
sumptuous meal. 

VVorship has become pleasurable at Grace Church, often to the 
surprise of members and visitors brought up in more solemn con- 
gregations. In the eyes of the pastor, Christian vvorship is a “Time 
of /oy, conviviality, and gaiety . . . an experience of holy mirth.” 
The church bulletin proclaims, “VVorship to us is a festive drama, a 
celebration designed to help us express our pleasure vvith Christ”s 
activity in the vvorld.” Film clips, excerpts from plays, multimedia 
experiences render regular Sunday morning vvorship more vivid. 
Music varies from traditional hymns, vvoodvvind ensemble, recorder 
trio, and classical productions vvith orchestra and choir to a folk- 
rock group, a İazz trio, a Dixteland band, a folk-singing group, and 
contemporary songs sung by the congregation (out of a self-created 
cumulative songbook) to guitar accompaniment. The “Novv Testa- 
ment, ” vvhich intervenes betvveen the Nevv Testament reading and 
the sermon, is often a recording of a contemporary song vvith a 
message, though it is more frequently a reading from a contempo- 
rary source including nevvspaper commentaries and Peanuts car- 
toons. Mime, dance, and body movement have also been used in 
vvorship. Such is the range of forms in vvorship at Grace that visitors 
are vvarned in the bulletin not to expect the same fare from vveek 
to vveek, and members vvho have stayed vvith the congregation 
through these changes have learned to expect the unexpected. 


For most members, the old supernatural God is dead. The pastor, 
reacting in part against his fundamentalist background, is prone to 
challenge people to grovv by letting go, vvithout guilt, of vestiges of 
a God in vhom they no İlonger believe. Vesus and the humanizing 
forces he represents, hovvever, are often on the pastor s İips, and the 
search for a more adequate conception of the divine vvhich vvill suit 
the modern mind is taken seriously. A number dabble in astrology, 
a fact recognized by the congregation”s sponsoring a believers” 
astrology contact group and also a vveekend retreat on Christianity 
and the occult. Yoga classes have also been conducted repeatedly 
viith some seeing their value mainly in terms of exercises and relax- 
ation, but also vvith vectors of gaining peace of mind and receiving 
and transmitting cosmic energy. 
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Glide Chureh is less into cosmic avvareness than Grace but more 
into bodily expressiveness and almost on a par in playfulness. Glide 
has become noted for the expressiveness of its vvorship, its 
celebrative style derived, in part, from the youth culture and in part 
from Cecil VVilliams having his roots in the black church, vvhere 
Sunday vvorship is more often an occasion for celebration. A light 
shovv on the front vvall accompanies the loud sounds of a rock band. 
Banners festoon the side vvalls. Choruses are often repeated under 
Cecil VVilliams s direction, reaching a cresendo pitch. Applause 
routinely follovvs, raising a question for some visitors vvhether it 
really expresses vvhat they feel. In a style characteristic of black 
preaching, Cecil solicits audience responsiveness to his sermon. 
Almost everyone, as instructed, puts arms around each other and 
svvays during the ofFering. Traditional church strictures against ex- 
pression and sensuality do not apply. At Grace there is a sense of be- 
ing avant-garde and even naughty (“this church rated X,” said a 
church ad). At Glide, openness to bodily expressiveness seems 
natural and to be taken for granted. 

Glide Chureh tolerates any and every religious persuasion, vvhich 
is to say that no religious position is central to its life. Explicit Chris- 
tian symbols are absent inside its building, no sacraments are ad- 
ministered, and no profession of faith is required for membership. 
VVith the “Thoughts from Chairman Y/esus” having İargely dis- 
appeared from the program, only the songs, such as “VVade in the 
VVater” and “Toshua Fit the Battle,” turn the celebration back to its 
seriptural heritage. Although Cecil VVilliams vvill occasionally 
preach about the depths of the self or even about experience of 
nothingness, his ansvver to the current malaise tends to be phrased 
much more in terms of leftist revolutionary politics than in terms of 
a nevv invvardness. And revolutionary rhetoric tends to be taken 
over vvholesale rather than reinterpreting it from a theological 
standpoint. 

St. Vohn s remains very restrained in its natural playfulness, bodi- 
İy avvareness, and cosmic consciousness. Its people vvere not “hip on 
hippies” to begin vvith, and vvhile the church experienced a need to 
minister to them, it vvas soon evident that it didn t really knovv hovv. 
Even mild overtures produced congregational rovvs, as, for example, 
a gala, replete vvith garlanded statues of the Virgin Mary, held on 
the church s parking İot by a specialized ministry to the street peo- 
ple vvhich counted St. /ohn”s among its initial supporters. 

The congregation s vvorship service has remained more staid than 
celebrative, vvith none of the festivity that has come to characterize 
the other tvvo churches. Organ and voice remain the only legitimate 
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instruments, and sacraments are still performed infrequently and 
unmagically. The pastor preaches that the body is good, but all the 
bodies in the sanctuary sit still and let their minds take in vhat he 
says, there is no attempt to celebrate or express the body”s goodness 
(and 1 received a quizzical look vvhen I mentioned this being done 
at Grace Church). College student members are allovved to use 
guitars and sing more impassioned, though hardly gutsy, gospel 
songs in their post-church school hour. “Lord of the Dance” is even 
sung by request, but it is done sitting in a circle of chairs. The min- 
ister of music has introduced some nevv forms of expression 
—dance, modernistic music, slides, multimedia poetry, ambula- 
tory Communion, kiss of peace—into a special series of experimen- 
tal Sunday evening services, but doubts remain concerning hovv 
much from these side shovvs can be incorporated into the main Sun- 
day morning service. 


THE INTERPERSONAL LEVEL 


None of the three churches has embraced all three of the inter- 
personal themes 1 have associated vvith the dream of nevv culture, 
partly because of the failure to try, but it is more a matter of not 
knovving vvhat to do or of the obstacles being greater than a con- 
gregations s capacity to surmount them. 

Grace has achieved considerable success in creating an at- 
mosphere of honest openness in interpersonal relations, as vvell as 
the kind of flexible ioining together 1 shall call “familial com- 
munity.” Its efforts to break dovvn class and ethnic barriers have 
been less successful, it remains a homogeneously upper-middle- 
class, largely vvhite, Anglo-Saxon congregation. 

At Grace, the pastor s call for people to open up to each other has 
been vvarmly responded to and the chureh has innovated a variety 
of vvays to enable grovvth in interpersonal encounter. At vveekend 
retreats of the church s governing body, vvhich used to be all 
business, time is novv taken to allovv elders and deacons to explore 
the feelings they have about each other. Education for children in- 
cludes an experimentally oriented course designed to encourage ex- 
pression and the communication of anger, fear, and boredom as 
vvell as of love and ?oy and peace., Adult education novv abounds 
vvith grovvth groups. A vvomen”s consciousness-raising group com- 
bined vvith a men ?s consciousness group to address the possibilities 
of family conflict as vvomeri abandon their stereotypic timidity, and 
assert themselves more openly. Those vvho have experienced 
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divorce are encouraged to meet together to share their problems of 
adiustment, and those vvho have or have had cancer are exchanging 
experiences and anxieties in a “cancer club.” The acme of personal 
self-revelation is the overnight marathon in vvhich about a dozen 
people spend tvvelve hours opening up to each other. Amidst all of 
these opportunities, there is sensitivity that the pace of self- 
revelation must remain in the individual ”s control vvithout the kind 
of pressure to “spill one s guts” that characterizes many encounter 
groups. 

Disclosure of feelings at Grace takes place in an atmosphere of 
trust, so far as 1 could fudge. There is a strong sense of community 
vvith constant reference being made to the church as a family. As a 
symbolic gesture to indicate that the church is iust not a composite 
of families, the prior monopoly of married couples to serve as 
greeters has been broken. Such a traditional family experience as 
enioying Thanksgiving together is novv celebrated by members vvith 
and vvithout families eating together at church. VVeekend outings 
vvith the same kind of mix has also contributed to a sense of the 
church s being a familial community. 

Grace Church s espousal of diversity and of dialogue has resulted 
in the recruitment of nevv members, primarily people vvho had not 
been attending church, but also in a loss of old members, more con- 
servative in their outlook and unable to adiust to the changes taking 
place. The church”s İocation in a virtually all-vvhite middle-class 
enclave has frustrated efForts to transcend class, ethnic, and es- 
pecially racial divisions vvhich characterize the society at large. 
Black youth have occasionally participated in the church” s youth 
programs, and several retreats have been held vvith youth from a 
black church in an effort to obtain broad exposure. Yet the church is 
still basically for the vvhite, the more vvell-to-do, and the avant- 
garde liberal, and despite a desire not to be, it is likely to remain as 
exclusive as the hills in vvhich it is located as long as neighborhood 
church patterning persists. 

Glide Chureh reverses the pattern at Grace in its pluralism, but it 
does not directly ofFer much in the vvay of honest openness and 
familial community. Sermons are directed against being uptight 
and for setting yourself free, and Glide folk hang İloose enough, but 
the congregation offers fevv avenues for personal communication at 
a deep level. The celebration provides an opportunity for self- 
expression in a group setting but not for self-revelation. The sex 
forum assaults conventional attitudes and occasions a sharing of 
personal insights, though there is not the easy opening up to one 
another that characterizes the atmosphere at Grace. 
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Simultaneous celebration vvith strangers on Sunday mornings 
does not breed community, even vvhen togetherness is expressed by 
putting arms around one another and svvaying during the offertory. 
Recognizing this, Glide”s leaders have sought to develop a sense of 
community by encouraging vvorshippers to remain after celebration 
for a rap and an outing: but the efForts seem contrived, and fevv peo- 
ple remain regularly for the postcelebrative activities. Glide also 
serves as headquarters for the broader amorphous “community” to 
vvhich it belongs, and the activities to vvhich people are recruit- 
ed—such as Counter Culture Village, Harrad VVest, vvork vvith 
prisoners, senior-citizen organizing —provide opportunity for 
solidarity. It is in such extensions of Glide”s life that the greatest 
familial community is found. 

Glide is by far the most pluralistic of the three congregations. 
Participants in its celebrations run about a third black and tvvo- 
thirds vvhite, plus a fevv Asians. Its inclusion of elements from both 
black and hippie-vvhite experience has meant that neither group has 
had to iettison its style to participate. Many are the youth in feans, 
but older people in suits also turn out. VVhile Grace Church reached 
out to gay people by lending its hall for a gay vvomen s dance and 
by including homosexuals among the “vvhole vvorld in God”s 
hands” in its singing and preaching, gay people are accepted as an 
integral part of the community at Glide. Cecil VVilliams has even 
performed gay marriages, lending the church”s sanction to this form 
of “deviant” relationship. VVith much of its clientele not into family 
relations and not intending to enter them, there is no norm for hovv 
people should form close bonds operating at Glide. Nor is any uni- 
formity of religious belief expected, not even confinement to some 
form of Christianity. Noting and symbolizing this, Rabbi Feinberg, 
Glide”s “rabbi-in-residence” could say that, vvhile he resisted the 
fundamentalist-Christian question, “Are you saved?” he did be- 
İieve in Glide Church. Hovvever, Glide s pluralism at vvorship, vvhile 
genuine enough, lacks something of an integral quality because of 
the ephemeral nature of the assemblage. VVith no center to unify its 
diverse elements—unless it is the fact of conglomeration itself or 
the charismatic personality of Cecil VVilliams—Glide Chureh is 
more of a crovvd than an integrated congregation. 

St. Vohn s has experienced onİy the first hints of honest openness 
and familial community, and evidences very little by vvay of in- 
tegral pluralism. Although a good maiority of the college students 
ansvvered a questionnaire item in favor of talking frankly vvith 
partners about sexual matters, their: course in sexuality never got 
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dovvn to the nitty gritty, still, merely talking about sex at St. /ohn”s 
is a bovv to openness. VVithout analyzing its social roots, loneliness is 
recognized as a problem for unattached college students, St. Vohn”s 
ansvver is Bible study groups in vvhich room is left for personal com- 
munication as vvell as edification. 

The students at St. Vohn s strike me as nice kids, vvell-serubbed 
and vvell-dressed, pious, moral, conventional, and uptight—a funior 
edition of their elders in the congregation. High school and college 
student congregants, vvith the permission of their elders, recently 
put on “For Heaven s Sake, ” a decade-old musical vvith an evange- 
İistic message, after some controversy and minor cuts, despite some 
racy language and some mildİly compromising scenes. But respec- 
tability is still clearly the norm, and any fudging in the direction of 
“telling it like it is” tends to require some secrecy or delicate 
negotiation. 

The nuclear family and its ethos is dominant at St. /ohn s. VVhile 
there are attempts to make vvidovvs and students feel at home, fami- 
İy relatedness remains normative. Except for some /esus people 
related to St. Vohn s vvho live communally, almost everyone else 
abides by traditional family patterns or are prone to hide it if they 
don t. 

Differences are tolerated but not encouraged at St. Vohn”s. A 
choir member and his vvife do yoga during their quiet time, one 
college student raises radical questions. Still, although the pastor 
does not go so far as to enumerate specific rules for behavior, con- 
servative Christianity is very much the norm. Orientals, including a 
nevv minister of Christian education, are in evidence and vvell 
accepted but not cherished for their distinctiveness. Blacks are vir- 
tually absent, as are the street people of the surrounding communi- 
ty. VVhat diversity there is, is maintained by overlooking it and by 
developing enclaves insulated from each other rather than by es- 
pousing and embodying an integral pluralism. 


THE INSTITUTIONAL LEVEL 


Many A mericans vvere uptight about the counterculture s advocacy 
of alternative life-styles. They vvere more bothered, hovvever, by the 
nevv culture s advocacy of political change. Comparatively, the 
“flovver children” seemed less of a threat than the hordes of youth 
mounting the barricades on the nation s campuses. 

It vvas my expectation, consequently, to find more resistance in 
the three churches to the institutional themes 1 have associated vvith 
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nevv culture than vvith the invvard and interpersonal themes. 
Generally speaking, the expectation vvas confirmed but in a relative 
rather than an absolute vvay. To varying degrees, all three churches 
became more democratic, more politically sensitive, and more 
politically involved as a result of their encounter vvith nevv culture. 

Glide has become more revolutionary than Grace in its intentions 
for society. Grace, hovvever, outscores Glide and St. Vohn s in hovv 
far it has gone in democraticizing church government and in 
developing a sense of personal responsibility among its members. 
At Grace, considerable povver is lodged in the church”s governing 
council by the polity of its denomination, but this povver is novv 
delicately used. Council meetings are open and members are en- 
couraged to attend and to participate. The council has delegated 
much of its authority to committees vvhich are empovvered to act in 
their ovvn names vvithout council approval. Both members and non- 
members of the congregation serve as committee members. VVomen 
are vvell represented on the council and on committees, and despite 
the paucity of members under tvventy-five, there is one college-age 
elder. 

Grace encourages the presentation of political candidates and the 
discussion of political issues at its postvvorship coffee hour. Several 
members have spearheaded the Committee for Change, a nonpar- 
tisan community organization that endorses political candidates 
and ballot measures, and the congregation has accorded the com- 
mittee access to its facilities and organs of publicity. The council 
voted to make the church a ““sanctuary” , and vvhen an AVVOL navy 
airman vvho vvas seeking to become a conscientious obiector took 
advantage of the opportunity so offered, the church stood firm un- 
der navy pressure. In the end, it vvas the navy rather than the 
church that agreed to comprömise. 

Committees of the congregation are encouraged to take advocacy 
positions in their ovvn names. A VVar/ Peace Committee vvas active 
in maintaining a peace table at coffee hour and holding programs 
about peace, and the committee received congregational support to 
send four busloads of its members and friends to a San Francisco 
peace march. Ecology and Community Action committees also 
fourished at the turn of the decade but have declined as the con- 
gregation s emphasis has shifted tovvard concern for its ovvn internal 
dynamics as a community and for the personal grovvth of its people. 
Adult courses on black history and on community school problems 
vvere very popular one year. But similar courses on minorities and 
on youth culture failed to obtain minimal registration the follovving 
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year. Still believing social action to be a proper outlet for its 
ministry and seeking to find an appropriate role for itself, segments 
of the congregation have been active in supporting the farm 
vvorkers” struggle and in sponsoring their ovvn “internationaliza- 
tion” program, the latter spearheaded by a couple from the con- 
gregation vvho are vvorking in Nigeria. 

Grace generally upholds the Christian tradition but un- 
dogmatically. People are encouraged to take responsibility for their 
ovvn theological vievvs and to let them grovv in dialogue vvith others. 
In an efFort not to sanction İoyalties alien to the church s ovvn, the 
American flag had been eased out of the sanctuary, and celebrations 
have been devoted to the reinterpretation of the civil heritage in 
light of the church”s faith. Sermons are called “ Engaging the Ideas 
of our Teaching Elder” and are delivered out front rather than from 
on high—to indicate that they make no pretense of being authori- 
tative—and they are sometimes replaced by small group discussions 
and feedback after a brief pastoral introduction. The right of the in- 
dividual conscience, rather than any necessary agreement vvith a 
pacifist vievvpoint, informed the congregation s resistance to the 
civil povver in granting sanctuary. In the ecology area, members 
have taken personal responsibility by not only seeking political 
change but also by svvitching soaps and recycling their ovvn cans 
and bottles. One lavvyer in the congregation, vvho is particularly 
keen on not bovving to any institution, opened his ovvn lavv practice 
at a considerable reduction in income, but most at Grace vvould not 
be that committed to their ovvn personal independence. The basic 
mentality is reformist rather than revolutionary, and the impetus is 
largely to mitigate rather than to abolish the repressive authority of 
social institutions. 

Glide is a good deal more committed to radical political involve- 
ment and to resistance to current political authority but has less par- 
ticipatory democracy, at least in structure, than Grace. Glide lacks 
the basic democracy of the congregational form and never has con- 
gregational business meetings. Although the board of the founda- 
tion that rules Glide has sought to make itself representative of the 
Glide community in its membership, the board has also been 
responsive to the recommendations of a program committee dravvn 
from Glide people and has championed the causes of exploited mi- 
norities—blacks, other races, gays, vvomen, prisoners, farm vvorkers, 
youth, the aged. Although Cecil VVilliams has been active in these 
causes, especially in liberating political prisoners—attracting 
publicity as Angela Davis s spiritual adviser—social-action proyects 
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are not so much led from the top as sprung from the bottom. Glide 
stafF and resources serve mainly as a catalyst for exploited people to 
organize themselves and recruit allies, for example, ex-convicts are 
very active in the SOS movement to aid ex-cons. VVith no visible 
symbols or restricting tradition, Glide serves as a kind of mecca for 
all kinds of third-vvorld activism, its buildings have frequently been 
made available to various radical groups for rallies, including a 
memorial service led by antigovernment Vietnamese for one of 
their fallen comraders in the resistance. Follovving celebrations, rap 
tables are used to give information, raise funds, collect signatures, 
and solicit Further action by such groups as the United Farm 
VVorkers, the Black Panthers, and ad hoc committees to free various 
political prisoners. VVhen a portion of the Glide community gets 
together for a rap session follovving a celebration, there is such con- 
cern that every voice be heard that little leadership is exercised. As a 
result, decisions tend to be belabored, though sometimes action, 
such as a courthouse protest, eventuates. Although Glide has a 
minister to older persons, its primary thrust vvith old folks is not, as 
vvith most congregations, to provide consolation and entertainment 
but to organize them to seek their ovvn betterment through political 
action, such as lobbying in the state capital. 

Glide seeks to give people permission to be themselves and to 
think their ovvn thoughts and do their ovvn deeds. The right of every 
person to be somebody and to be free is frequently reiterated. 
Hovvever, the vvhole capitalist system and its structures vvith all 
their subiugating gradations is anathema to many Glide folks, and 
they are dedicated to bringing it dovvn by any means necessary. 
There are limits imposed, consequently, on the direction that 
freedom of expression may take. 

St. Tohn s still exhibits little participatory democracy, political in- 
volvement, or personal responsibility. In keeping vvith its traditional 
polity, the church has a degree of direct democracy in having 
ministers, elders, and budgets voted on by the vvhole congregation, 
but most decisions are made, in the manner of a representative 
democracy, by the elected elders vvho compose the governing coun- 
cil. Even the congregational meetings tend to serve as a rubber 
stamp for decisions recommended by committees rather than being 
controversy-laden exercises in participatory democracy, and fevv in 
the congregation avail themselves of the opportunity to make their 
voices heard at open council meetings. Inability to influence current 
church policy or to get an elder elected vvho vvould represent them 
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vvas a crucial factor in the drifting avvay of one enclave of more 
liberal-minded folk in the late sixties. Compared vvith the congrega- 
tion, youth and vvomen are underrepresented on the council, 
vvomen also play subordinate roles, vvith Pauline sanction, in most 
of the congregations s families. Like most of established American 
society, St. Vohn s remains under the control of the “vvhite male 
club.” 

St. Vohn”s is in the business of religion, and the “ evangelical” 
Gospel it propagates has little of the political cutting edge that the 
other tvvo congregations have found in their interpretations of the 
Gospel. It has tended to be much more supportive of foreign mis- 
sions vvith a religious conversion thrust than of national missions 
vvith a liberating thrust. The church seems to be largely unavvare of 
the complicity of some missionaries vvith colonial povver abroad, 
and vvhen a missionary vvho had long had its support reversed this 
pattern by getting into liberation vvork under ecumenical auspices 
in Latin America, it dropped him. VVith vvhat a novv ex-associate 
minister called its “salt-vvater complex,” the congregation is even 
less responsive to “ third-vvorld” movements at home. Although St. 
Vohn s has shovvn some concerm in its adult classes for racial 
minorities and has reached some minorities in its social service (for 
example, tutoring in schools), it has shovvn little taste for political 
activism of late. Except for the mid-sixties involvement of the 
minister for outreach and his tiny circle in such things as the forma- 
tion of a “free church” and an attempt to get Saul Alinsky into the 
Bay Area, St. lohn s ended up sitting out the liberation struggles of 
the sixties and the early seventies. Sentiments against the vvar in 
Vietnam vvere fairly strong, especially in a forum on Nixon versus 
McGovern, but all the congregation did on the issue vvas pray for 
peace, the pastor backing dovvn from a seminarian s suggestion that 
he pass a peace petition among his stafF and let a peace table be set 
up in the narthex. One seminarian vvas hired to lead social- 
action —social-service concerns, but this led to no action controver- 
sial enough to mahe even the congregation s ovvn nevvspaper: and 
the seminarian concluded, as he left to take a congregation of his 
ovvn vvithout being replaced at St. Vohn”s, that the congregation is 
better at self-iustifying talk than at implementing action. Although 
concern for ecology vvas expressed in a sermon by an associate 
pastor, social issues are rarely mentioned from the pulpit, much less 
mobilized around. VVhatever political involvement that does take 
place seems to arise more out of private initiative than out of public 
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conscience, though at the time this study vvas made it seemed likely 
that a social-involvement center, adioining a bookstore operated 
vvith the support of the congregation, vvould be established. 
VVithout mounting any concerted resistance to established 
authorities, St. Vohn”s tends to legitimate the povvers that be and to 
sanction the status quo, and it adheres to the authority of seripture 
in a vvay that neither invites radical interpretation of it nor en- 
courages questioning of the conventions of society or the conduct of 
government from that basis. Unlike Grace and Glide, St. Vohn/s is 
not likely to “turn the vvorld upside dovvn” or to liberate its people 
into the kind of personal responsibility that recognizes a 
revolutionary Christ as the only Lord of one”s conscience. 


INTERPRETATION 


The portraits of the three churches afford a glimpse of vvhy the 
counterculture made so little impact on traditional churches and 
several visions of vvhat might have ensued had the impact been 
greater. None of the churches responded typically to nevv culture, 
since all of them made some effort to encounter it. Yet, St. Vohn s 
probably represents the kinds of constraints operative in the or- 
dinary parish church vvhich produce resistance to change even in 
the face of considerable counterpressure for it. 

By virtue of being at the center of the blooming of nevv culture, 
St. Vohn s had the greatest opportunity of the three churches to em- 
brace it. Yet, as vve have seen, it proved the least able to do so. St. 
Vohn s vvas not ready for change, and in the end the congregation 
vvas capable of forestalling it. The church”s roots vvere more em- 
bedded in old culture than vvere those of the other tvvo churches. 
VVell before the onset of the counterculture, St. Vohn s vvas the most 
theologically and politically conservative, the most stifled by 
politeness and fear of conflict, the most oriented to the preservation 
of the nuclear family, the most committed to propriety in Sunday 
morning vvorship, and the most bureaucratic. 

It succeeded in this mold in a university community because of 
the existence of an older, affluent, conservative subpopulation from 
vvhich to dravv membership. In addition, it had become the con- 
gregation for conservatively minded Protestant students at the uni- 
versity. 

In a different setting, St. Vohn”s undoubtedly vvould not have 
attempted an encounter vvith a nevv culture. Certainly, its counter- 
parts at nonuniversity İocations in the Bay Area did not do so. 
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Forced by propinquity to make some response, St. Vohn?”s sought es- 
sentially to convert the nevv culture back to the old rather than to 
open itself up to conversion to the nevv. Given its past history, this 
vvas not an unnatural posture for St. lohn s to have adopted. This 
strategy did not dravv countercultural youth into the church in any 
sizable numbers. By standing firm, hovvever, the church prevented 
a flight of its older members and it continued to attract those 
students vvhose theological and political vievvs the church mirrored, 
of vvhich there remained a substantial number. 

Conceivably, St. Vohn s might have been turned around if its 
leadership, as at Glide, had vvanted to turn it around and had con- 
trol of the congregational purse strings. In that case, hovvever, the 
chances are that St. /ohns, like Glide, vvould have experienced a 
turnover rather than a transformation of its membership. Before ac- 
commodating to nevv culture, those into old culture vvould probably 
have ended up abandoning St. lohn”s. Moreover, vvithout the kind 
of resources available at Glide, St. Tohn s once turned over to nevv 
culture vvould probably not have had the means to survive. 

The alternative scenario afforded by Grace also vvas probabİy not 
in the cards for St. Vohn”s. Grace succeeded in its accommodation 
because it did not have the counterculture to deal vvith directly. 
There vvere no students on its doorsteps and no street people and 
their accompanying drug culture to contend vvith. Grace had only 
its ovvn people to transform. 1 consider its doing so an exceptional 
achievement. Hovvever, given the same leadership, 1 am doubtful 
that the same transformation could have happened at St. lohn/s. 
The old guard there might have been led to be more open vvith each 
other, but it is difficult to believe that they could have been more 
open vvith vvhat they savv as the “rabble” on the church”s doorsteps. 

Of the three churches, Glide vvent the furthest in substituting 
nevv culture for old in the organizations of its ministry. İIronically, it 
vvas old culture money that made the transformation possible. The 
endovvment, vvithout the leadership, vvould not have led Glide in 
the direction it took, but the leadership vvould not have produced 
the transition alone either. It vvas the tvvo factors in combination 
that enabled the unique congregation vvhich Glide became. 

Glide has not become a prototype for other congregations. This is 
not entirely because of a İack of interest in or sympathy for Glide s 
innovations. Glide”s success in vvinning an urban constituency, 
vvhich mainline Protestantism has been unable to reach ordinarily, 
has its admirers. Admiration has not turned to imitation, hovvever, 
because the Glide model is not readily reproducible vvithout a large 
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iniection of capital. Thus, Glide affords a demonstration that it is 
possible for a Protestant congregation to vvork effectively vvith the 
disinherited in society in other than the usual fundamentalist mode. 
The model Glide represents is unlikely to be repeated, hovvever, un- 
less it should come to inform mission churches vvhich gain their 
primary support from denominations-at-large rather than from 
their ovvn constituencies. 

Of the three churches, Grace Church is my favorite as the 
portraits have undoubtedly made clear. This is because 1 like the 
adaptations that Grace has made to nevv culture. Grace has been 
transformed from a rather conventional congregation to a vital and 
alive one—a congregation that demonstrates the truth in the old 
savv that people vvho are helped themselves are made much more 
able thereby to help others. 1 like the openness at Grace, the feeling 
of community, and the /ioy that members express as they seek 
vvitness to their faith. 

I like Grace also because it demonstrates that the possibility for 
creative renevval in the church remains alive. Unlike Glide, Grace 
vvas transformed to nevv culture, not turned over to it. VVhile there 
vvas some turnover in membership, the changes at Grace vvere most- 
İy the result of the same people becoming different rather than of 
one constituency replacing another. This kind of transformation is 
rare in any organization. That it can still happen in a church is a 
sign that the institution cannot be counted out in the future com- 
petition to inform the religious dimension in American life. 
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/etmish Identity and the Counterculture 


THOMAS PIAZZA 


In the past, the issue of levvish identity vvas not as open as it is today 
to individual interpretation. Traditional Vudaism vvas authoritative 
in defining social roles, patterns of behavior, and a system of belief 
for Vevvs. Even though the vveight of this traditional authority had 
been declining for many years, the continuing latent and sometimes 
open hostility of the larger non-levvish community served to re- 
strain levvs from disengaging themselves from their culture and 
their religion. 

These constraints are rapidly losing their force. The continuing 
decline of religious authority, a İovver level of anti-Semitism, and 
the rising general afiluence of Vevvs have provided the person of 
Vevvish background vvith genuine options. One may choose to 
reaflfirm his or her identity in a traditional vvay, redefine that identi- 
ty in a personal vvay, or decide not to be Vevvish at all. The Vevvish 
community has come to recognize the increased openness and has 
become concerned about vvhat it may imply for the future of 
American İudaism. 

VVithin the context of this concern about the continued vitality of 
Yudaism, it is not diflicult to understand vvhy the youth counter- 
culture of the sixties vvas vievved vvith some alarm in İ/evvish circles. 
Many aspects of the movement veere seen as a threat to yevvish iden- 
tity. The counterculture”s interest in nontraditional and Fastern 
religion vvas one focus of concern. More important, hovvever, vvas 
the fear that the counterculture vvould lead to a disenchantment 
vvith Vevvish culture and religious traditions and to a İloss of personal 
identification vvith those traditions. 
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The validity of these concerns has not been explored systemati- 
cally. It is evident that many /levvish young people vvere active par- 
ticipants in various countercultural movements, but hovv many 
vvere involved is not knovvn. Furthermore, vve have almost no idea 
vhat effect such participation had on their Ylevvish identity. This 
chapter explores these questions and reports the results of an in- 
vestigation undertaken as part of the Nevv Religious Consciousness 
profect. 

The investigation is based on a secondary analysis of a body of 
data collected originally for a different purpose but vvhich, for- 
tunately, lends itself to our interest." The data are from a probabili- 
ty sample of approximately one thousand male students enrolled in 
the University of California, Berkeley, as freshmen in the 1970—71 
academic year.” The sample included 139 students vvho said they 
vvere raised as /evvs. In the fall of 1970, soon after arriving on cam- 
pus to begin their freshmen year, these students vvere intervievved 
and also asked to fill out a questionnaire relating to their back- 
grounds, their aspirations, their politics, and especially their partic- 
ipation in a vvide range of countercultural activities. They vvere also 
asked a fevv key questions about their sense of religious and cultural 
identity. 

The same students vvere then reintervievved tvvo and one-half 
years İater, iust prior to their completing the iunior year.? Essential- 
İy the same questions vvere asked as in their freshmen year. Of the 
original 139 Vevvish students, 128 vvere reintervievved on this second 
round. 

Since the TVevvish students at Berkeley are not representative of 
American yevvish youth, vve cannot generalize conclusions based on 


1. The data presented here are from a İlongitudinal study of “Changing Life 
Styles among University Males” being conducted by the independent, nonprofit 
İnstitute for Research in Social Behavior and currently supported by a grant from 
the National Institute of Drug Abuse (PHS Grant DA 0137). The author is in- 
debted to Karen Landsman, vvho did preliminary research on these data. 

2. The sampling ratio vvas less than 1:2. VVith special efforts made through 
careful intervievver training and unusually strict anonymity procedures to en- 
courage student participation, a final response rate of slightly over 90 percent vvas 
obtained. See Dean 1. Manheimer, Glen D. Mellinger, Robert Somers, and 
Marianne Kleman, “Technical and Ethical Considerations in Data Collection,” 
Drug Forum 1 (Vuly 1972): 323—33. 

8. Of those originally intervievved, 87 percent returned a mail questionnaire at 
Time-2. Of that group, 86 percent vvere enrolled in some school vvhen fteld vvork 
began in April 1978, 65 percent had been enrolled continuously at Berkeley. Note 
that all of the Time-2 respondents vvill be referred to as “Yuniors” in order to 
simplify presentation of the data. 
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these data to the larger population. These data do have the advan- 
tage, hovvever, of allovving us to examine vvhat happens to levvish 
identity over time and to determine vvhat effect, if any, involvement 
in the counterculture may have had on identity. Moreover, it is 
probably of more than İocal interest to learn hovv a relatively elite 
group of young people faced the issue of their Vevvish identity at a 
time and a place in vvhich the challenges posed to it by the counter- 
culture vvere at their height. 


VEVVISH IDENTİTY BEFORE THE COLLEGE EXPERİENCE 


To identify oneself as Vevvish can have a variety of meanings. İt is 
possible to identify vvith the yevvish religion, vvith the ethnic group, 
vvith Vevvish culture, vvith Vevvish organizations and causes, and ac- 
cording to scholars in other vvays as vvell.“ Identification in one sense 
may or may not be accompanied by identification in another. The 
mafority of American /levvs probably find some, but not all, of these 
dimensions relevant to their ovvn identity. The concern of the 
Vevvish community is less vvith identity s being expressed in any par- 
ticular vvay as vvith its being expressed at all. VVhat is vvanted, essen- 
tially, is that persons of Vevvish background continue to think of 
themselves as levvs and act in vvays loyal to the Vevvish community. 

The data to be analyzed here vvere not collected to explore ex- 
haustively the Vevvish identity of the respondents. Nevertheless, in- 
formation is available in tvvo key areas, the religious and the ethnic 
dimensions. Looking first at the religious dimension, vve see from 
table 12—1 that only 32 percent of the 139 students vvho said they 
had been raised in the Yevvish faith or tradition identifted their 
religion as Vudaism at the time of their freshman year at college. 
About half said they had no religion at all or said they vvere 
agnostic, atheist, or humanist. Of the remaining 20 percent, 2 per- 
cent identified themselves vvith an Eastern religion or vvith mys- 
ticism, 6 percent said their religion vvas “my ovvn, 1 percent 
(meaning one person) claimed conversion to Christianity, 9 percent 
said “other” vvithout specifying vvhat they meant, and 2 percent did 
not ansvver. 


4. See, for example, Stephen Steinberg, “The Anatomy of Yevvish Iden- 
tification, ” in Religion in Sociological Perspectise, ed. Charles Y. Glock (Belmont, 
Ca.: VVadsvvorth, 1973). See also İrvvin D. Rinder, “ Polarities in Vevvish Iden- 
tification: The Personality of Ideological Extremity” in The /eus, ed. Marshall 
Sklare (Glencoe, IIİl.: Free Press, 1958), also Sidney Goldstein and Calvin 
Goldseheider, /emish Americans (Englevvood Cliffs, N./.: Prentice-Hall, 1968), 
əs diya ərə 
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Table 12-—1 


THOMAS PIAZZA 


RELIGION BY RELIGIOUS BACKGROUND, BERKELEY FRESHMEN 


(in percentages) : 


—— 





Religious Background 

Present Religion devvish Protestant Catholic 
devvish 32 b 0 
Protestant 0 36 0 
Roman Catholic 0 b 53 
No religion 14 13 8 
Agnostic 25 26 16 
Atheist 11 6 3 
Humanist 1 0 1 
Eastern or mysticai 2 1 4 
“My ovvn” 6 4 5 
Christian-—unspecified 1 3 4 
Polytheist o b 0 
Deist 0 b 0 
Other —unspecified 9 8 8 
Undecided, No ansvver 2 2 1 

(Number) (139) (373) (200) 


a Percentages are rounded and do not add exactly to 100 percent. 


b Zess than .5 percent. 


A comparison of the students of Vevvish background vvith those of 
Protestant and Roman Catholic backgrounds, also in table 12—1, 
reveals that the former vvere slightly less likely than those raised as 
Protestants (32 percent and 836 percent, respectively) and con- 
siderably less likely than those raised as Catholics (58 percent) to re- 
tain the religious identification of their childhood. Among all three 
groups, defection vvas primarily in the direction of abandoning 
religion altogether, only a minority opted for an alternative reli- 
gion. This tendency for defectors to move completely avvay from 
religion vvas especially pronounced among those from yevvish and 
Protestant backgrounds. 

Students vvere also asked vvhether they felt a sense of solidarity 
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and identification vvith people of their religion. Of those raised as 
Vevvs, 25 out of the 32 percent vvho gave their religion as Vudaism 
claimed such identification. An additional 14 percent of the 
students from yevvish backgrounds also gave this response, even 
though they had said that they belonged neither to the Yevvish 
religion nor to any other religious group. A total of 39 percent, 
therefore, said they identifted vvith people of the Vevvish religion. 

Compared vvith religious identification, the amount of ethnic 
identification vvas slightly less. In response to a question asking 
vvhether they felt a sense of solidarity and identification vvith people 
of their race or ethnic group, 34 percent of the freshmen raised as 
Vevvs responded affirmatively. 

By combining this information on religious and ethnic identifica- 
tion, vve sought to estimate the relative degree to vvhich each stu- 
dent had, as a freshman, a positive sense of levvish identity in the 
more general meaning of the term. It seems reasonable to assume 
that Vevvish identity vvas strongest among those students vvho said 
that their current religion vvas Vudaism and vvho also expressed a 
feeling of solidarity vvith people of the Vevvish religion or ethnic 
group. /levvish identity vvould have been vveakest among those vvho 
belonged to some other religious group or did not respond posi- 
tively to any of the above-mentioned questions on identification. 
Among the remainder, vvho expressed at least some form of positive 
identification, the sense of Vevvish identity vvas probably inter- 
mediate. 

If the students of Vevvish background are divided into groups by 
applying these criteria, 27 percent are classified as having a strong, 
or vvhat1 shall call a traditional, sense of YVevvish identity. Another 28 
percent receive intermediate scores and vvill be referred to as 
marginal. The remaining 50 percent are classifted into the vveakest 
identity group, here called indifferent. 

It should be emphasized that these categories are only relative in- 
dicators of the strength of Vevvish identification of these students, 
and that the labels assigned to each category are arbitrary. It should 
also be recognized that those vvho fell in the indifferent category 
may have identified themselves as Vevvish on the basis of criteria 
other than those that the data enable us to appiy. Still in all, it is 
evident that by the time they had begun their college careers, a sub- 
stantial proportion of these young people did not have a strong feel- 
ing of solidarity vvith the tradition into vvhich they vvere born. 

The extent of this relative indifference raises the question of its 
source. An examination of the information available about the 
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Table 12-2 


BACKGROUND CHARACTERISTICS OF STUDENTS RAISED 
AS VEV/S BY FRESHMAN-YEAR IDENTİTY CATEGORİES 
(in percentages) 





Traditional Marginal ( ndifferent 


Religion important to mother 83 52 47 
Religion important to father 67 57 oz 
Very close to father during high school 50 31 23 
Very close to mother during high school 46 32 21 
Family income $20,000 or over 39 57 71 
Mother a college graduate 19 39 48 
Father did postgraduate study 30 42 45 
Mother liberal politically 26 43 54 
Father liberal politically 43 zə 59 
Both parents born in U.S. 70 68 74 
Tvvo or more grandparents born outside U.S. 81 87 81 
(Number) (37) (31) (69) 


backgrounds of these students indicates that the process of dis- 
engagement, at least from the religious component of the tradition, 
began not vvith this student generation but vvith the generation of 
their parents and perhaps even before that. As can be seen in table 
12—2, students in the indifferent category vvere considerabİy less 
likely than those vvith a traditional sense of identity to have said that 
religion vvas important to their parents. Forty-seven percent of the 
indifferent and 83 percent of the traditional said that religion vvas 
important to their mothers, 32 percent of the indifferent and 67 per- 
cent of the traditional said religion vvas important to their fathers. 
Those students classified as marginal fell betvveen the other tvvo 
categories—ə2 percent responding that religion vvas important to 
their mothers and 57 percent considering it important to their 
fathers. 

The effect of one parent s religiosity reinforced that of the other. 
Of those students vvho said that religion vvas important to both 
parents, 48 percent vvere classifled as traditional, compared vvith 7 
percent of those vvith tvvo nonreligious parents. Those vvith one 
religious parent fell in betvveen in the proportion traditional. 

It should be kept in mind that this information about parents vvas 
not obtained independently but vvas supplied by the students 
themselves. There may have been a tendeney for the students to in- 
terpret the religiosity of their parents in a manner consistent vvith 
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their ovvn positions. İnsofar as this vvas the case, the influence of 
parents” religious convictions on the /evvish identity of their 
children vvould not have been as strong in actuality as our data 
suggest. In all probability, hovvever, that influence vvould still have 
been substantial. 

Traditional students not only vvere more likely than the in- 
different students to have had religious parents but also vvere likely 
to have said that they felt “very close” to their parents vvhile they 
vvere in high school. For example, as can be seen in table 12—9, 50 
percent of the traditional said that they felt very close to their 
fathers, compared vvith 31 percent of the marginal students and 23 
percent of the indifferent. Having been very close to parents also 
reinforced the effect of having religious parents. Of those students 
vvho said that religion vvas important to their fathers and that they 
vvere very cİose to their fathers during high school, 68 percent vvere 
traditional and only 11 percent vvere indifferent. In the case of those 
for vvhom neither of the conditions vvas true, the figures vvere ap- 
proximately reversed —18 percent traditional and 68 percent in- 
different. 

Once it is recognized that the yVevvish identity of these students is 
strongly influenced by the religious environment in the home, vve 
are led to ask vvhy some of the parents are more religious than 
others. The data available on parents is very limited, but there are a 
fevv clues. As can be seen in table 12—3, the parents of the in- 
different students vvere much more likely to have had a college 
education or better, to have a high income, and to be politically 
liberal. These figures suggest that a possible source of disidentifica- 
tion vvith Vudaism as a religion on the part of the indifferent 
students” parents is their success in the larger community. 

On the other hand, there is no relation to speak of betvveen 
generation of family migration to the United States and student 
identity. Note in table 12—2 that all three identity groups vvere 
about equally likely to have parents or grandparents vvho vvere born 
outside the United States. Apparently, therefore, the decline in 
commitment to Yevvish traditions among both parents and students 
vvas not simply a matter of successive generations becoming more 
assimilated. 

Taken in sum, the data presented thus far shovv that as many as 
50 percent of the students of Vevvish background appear to be 
relatively indifferent tovvard their heritage by the time they enter 
college. The data also indicate that the family is an important 
socializing agent in this respect and that parental education and 
affluence contribute to reducing a sense of communal solidarity. 
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Still to be considered are factors outside of family background 
vvhich may have influenced the identity of these students. Specula- 
tion that involvement in the counterculture may be a source of dis- 
identification has tended to assume that the opportunity for such 
involvement comes primarily after, rather than before, entrance 
into college. VVhen these students vvere beginning their college 
careers in the fall of 1970, hovvever, the counterculture vvas already 
past its peak. These students” exposure to its more visible and ex- 
citing phase vvould have occurred vvhile they vvere still in high 
school. If the counterculture had an effect on their sense of identity, 
that effect should be observable in the data collected at the begin- 
ning of their freshman year in college. 

The youth counterculture, as has already been made abundantly 
evident in this volume, challenged traditional values and in- 
stitutions in many different vvays—in politics, religion, sexual 
morality, drug use, and general style of living. Vevvish young people 
vvere not involved in countercultural religion to any great extent, 
Yudging from the present data and from other evidence collected by 
the Nevv Religious Consciousness profect. Nevertheless, elements of 
the counterculture other than the religious could have affected 
Vevvish students” identity. 

Students participating in the study vvere asked as freshmen about 
their support for a range of values and political positions associated 
vvith the counterculture and about their ovvn participation in 
various activities of the youth movement. Table 12—3 presents a 
summary of their responses to these questions. The figures are given 


Table 12-3 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR 
BY FRESHMEN OF (MEVVISH AND NON-.EVVISH BACKGROUNDS 
(in percentages) 


d/levvish Non-evvish 
Freshmen Freshmen Total 
Politics 
General Political Vievvpoint 
Radical 17 6 8 
Radical-Liberal 41 19 22 
Liberal 20 23 22 
Moderate 15 30 28 
Conservative 0 Lə 10 
Other responses 7 10 10 
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Table 12 —3 /Continued) 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR 
BY FRESHMEN OF (EV/ISH AND NON-.EV/ISH BACKGROUNDS 
(in percentages) 


dlevvish Non-/evvish 
Freshmen Freshmen Total 

Pessimistic about future of 

American society 45 27 29 
Say no hope for social iustice 

vvithin existing political system 16 11 12 
Active in left-oriented politi- 

cal movements in past year “ 36 14 17 
Drug Use 
Ever used drugs 81 57 61 
Used drugs in past tvvo months 72 48 — 
Used drugs other than mariluana 

in past six months 29 19 21 
Life-style 
Say a couple should definitely 

live together before marriage 44 26 29 
Lived vvith a girlfriend any 

time since entering college 7 6 6 
Approve legalization of mari- 

İuana 80 68 69 
Approve legalization of homo- 

sexual relations 84 66 68 
VVould like to try living in a 

commune 25 öy 39 

(Number) (139) (821) (960) 


a Those vvho vvere active in political movements and vvhose general political 
vievvpoint vvas radical or radical-liberal. 
separately for students of Vevvish and non-/evvish backgrounds, as 
vvell as for the freshman sample as a vvhole. 

Inspection of the total column in table 12—3 reveals that a sub- 
stantial proportion of these male Berkeley freshmen vvere critical of 
established institutions and conventional morality even before they 
had become deeply involved in their college careers. Many had 
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already participated in activities associated vvith the counterculture, 
especially the use of drugs. 

If vve compare the columns for levvish and non-/evvish freshmen, 
it is also apparent that students of Vevvish background vvere con- 
sistently more likely than other students to support these positions 
or to have participated in these activities. Note, for example, that 58 
percent of yevvish students classified themselves politically as either 
radical or radical-liberal, compared vvith 25 percent of non-levvish 
students. Notice also that not a single levvish freshman in the sam- 
ple classified himself as conservative. The differences betvveen the 
tvvo groups vvere less pronounced on more specific issues relating to 
politics and İlife-style, vvith percentage point differences on this set 
of items ranging from 1 to 24 percent. 

The stronger their ties to their Vevvish backgrounds, hovvever, the 
less likely Vevvish freshmen vvere to have supported countercultural 
values or to have adopted countercultural life-styles. Table 12—4 
presents the responses to these items for students in each of the 
three levvish identity categories. Those classifted as traditional vvere 
consistently less likely than the indifferent group to respond 
counterculturally to this set of questions, and the differences range 


Table 12—4 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR 
BY IDENTITY CATEGORİES OF QEV/ISH FRESHMEN 
(in percentages) 


Traditional Marginal l ndifferent 


Politics 

General Political Vievvpoint 
Radical 3 19 2a 
Radical-Liberal 46 33 40 
Liberal 24 19 19 
Moderate 27 19 ni 
Conservative 0 0 0 
Other responses 0 10 9 


100 100 100 
Pessimistic about future of American 
society 24 48 bo 
Say no hope for social iustice vvithin 
existing political system 3 7 26 
Active in left-oriented political 
movements in past year. “ 30 32 41 
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Table 12 —4 /Continued) 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR 
BY IDENTITY CATEGORİES OF GEV/VISH FRESHMEN 
(in percentages) 


Traditional Marginal lİndifferent 


Drug Use 
Ever used drugs 65 74 92 
Used drugs in past tvvo months eI 58 90 
Used drugs other than mariluana 

in past six months 14 26 39 
Life-style 
Say a couple should definitely 

live together before marriage 24 35 59 
Lived vvith a girlfriend any time 

since entering college 3 7 10 
Approve legalization of mari- 

İuana 65 TY) 88 
Approve legalization of homo- 

sexual relations 76 90 86 
VVould like to try living in a 

commune 41 əb 62 

(Number) (37) (31) (69) 


a Those vvho vvere active in political movements and vvhose general political 
vievvpoint vvas radical or radical-liberal. 


from 7 to 39 percentage points. Those classifled as marginal fell 
generally betvveen the other tvvo groups. 

VVhat is not revealed in table 12—4 is the causal sequence un- 
derlying the observed relations betvveen involvement in the 
counterculture and a vveakening of yevvish identity. The process 
could be one in vvhich involvement in the counterculture vvas the 
source of a vveakening of identity. Or, the vveakening of identity 
could have occurred first and have been a stimulus to counter- 
cultural experimentation. A third possibility is that the relationship 
vvas reciprocal, vvith İloss of identity stimulating an interest in the 
counterculture, vvhich in turn reinforced the dispostion to disiden- 
tification. Or, there might be no causal connection betvveen the tvvo 
at all, both rather having been the result of parental upbringing. 
The data do not allovv choosing precisely betvveen these alternatives 
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Table 12-5 


COMMITMENT TO A TRADITIONAL IDENTİTY BY IMPORTANCE OF 
RELIGION TO PARENTS AND BY DRUG USE FOR FRESHMEN 
OF QEV/ISH BACKGROUND 


/dentity classified as traditional among students vvho said: 


Religion Religion Religion 


important important important 
to both to one to neither 
parents parent parent Total 
96 no. 06 no. 96 no. 06 no. 
Drug use in previous tvvo months 
Used drugs 32 (31) 19 (31) 6 (33) 19 (95) 
Did not use drugs 63(16) 55(11) 10110) 46 (37) 
Total 43 (47) 29 (42) 7 (43) 270132) 


or deciding vvhat combination of them may be determinate. İt is 
possible, hovvever, to explore vvhether the relationship betvveen in- 
volvement in the counterculture and a vveakening of Yevvish ties ex- 
isted independently of, or vvas a result of, parental influence. 

Table 12—5 shovvs the ioint effects of parental religiosity and of 
involvement in the counterculture on the identity of these levvish 
freshmen. To indicate involvement in the counterculture, students 
have been divided according to vvhether or not they reported hav- 
ing used drugs in the last tvvo months. 

Looking across the rovvs of table 5, one can see that parental 
religiosity influenced identity regardless of vvhether the students 
had used drugs or not. Students vvith tvvo religious parents vvere 
more likely to be traditional than those vvith only one religious 
parent. These latter students, in turn, vvere more often classifled 
traditional than vvere students vvith tvvo nonreligious parents. İt is 
also true, as can be seen by examining the columns of table 12—5, 
that the relationship betvveen involvement in the counterculture 
and a vveakening of /evvish identity exists independently of the 
religiosity of the parents. It is interesting to note, hovvever, that 
vvhether students used drugs or not seemed to make more of a 
difference to identity if the students came from homes vvhere one or 
both parents vvere religious rather than from homes vvhere neither 
parent vvas religious. In effect, among students in the latter group, 
there vvas already so much defection from a traditional identity as a 
result of parental influence that there vvas not much more that in- 
volvement in the counterculture could do. 


M. r 
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In sum, these data suggest that there vvere grounds for the con- 
cern that involvement in the counterculture vvas having a negative 
impact on levvish identity. The counterculture s influence, hovvever, 
vvas to accelerate a process rather than to start one. The trend 
tovvard disidentification, it is clear, had begun before this genera- 
tion of students. 

Before turning to examine the effects of the college experience on 
Vevvish identity, vve might note that, vvhile in general freshmen of 
Tevvish background vvere more likely to be involved in the counter- 
culture than non-levvish youth, traditional Vevvish freshmen vvere 
not. VVhen the traditional Vevvish freshmen are compared vvith non- 
Vevvish freshmen (see the appropriate columns in tables 12—8 and 
12—4), it is found that there vvas no consistent tendency for one 
group to favor countercultural values and activities more than the 
other. Thus, vvhile these data confirm the vvidespread impression 
that youth of Vevvish background vvere more likely to be active in 
the counterculture than youth of non-levvish background, they do 
not support the additional assertion that it vvas something about 
these students” Vevvishness that encouraged this activity. On the 
contrary, identifying oneself strongly as Vevvish vvas a brake rather 
than a stimulus to countercultural experimentation. 


THE EFFECTS OF THE COLLEGE EXPERIENCE 


The discussion to this point has centered on the state of levvish iden- 
tity among youth of Vevvish background at the time they entered 
college in 1970. The question 1 novv vvish to address is the effect of 
the Berkeley college experience on that sense of identity. 

Ordinarily, our expectation in approaching this issue vvould be 
that the college experience vvill be found to vveaken rather than to 
strengthen Vevvish identity. Although not all studies have found that 
religious commitment declines during the college years, that is the 
predominant finding. In the present instance, a factor that might 
upset ordinary expectations is the general decline in the elan of the 
counterculture that occurred during the time our sample vvas at 
college—1970 to 1974. Tt is conceivable that those students vvho re- 
iected their traditions vvhile the counterculture vvas at its height 
might have reembraced them vvhile it vvas vvaning. 

Table 12—6 compares hovv students of yevvish, Protestant, and 
Roman Catholic backgrounds identified themselves religiously as 
freshmen and as yuniors. The table reveals a further erosion of iden- 
tification on the part of students of Protestant and Roman Catholic 
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Table 12-6 


RELIGIOUS IDENTIFICATION OF STUDENTS OF VEVVISH, PROTESTANT, 
AND ROMAN CATHOLIC BACKGROUNDS AS FRESHMEN AND AS (UNIORS 
(in percentages) 


Present Religion 


Fastern/ 


Religious Background As raised None8 mystical Other” Total Number 

ulevvish 

Freshman year 33 49 2 16 100 (123) 

dunior year 33 55 4 8 100 (123) 
Change 0 “6 2 —8 

Protestant 

Freshman year 38 44 c 18 100 (325)“ 

dunior year 25 52 3 20 100 (325) 
Change —13 “8 nə 2 

Roman Catftolic 

Freshman year 53 26 2 19)7İNt003)106rit 

dunior year 43 39 3 15 100 (167) 
Change —10 “r “PT —4 


a /İncludes agnostics, atheists, and humanists, as vvell as those vvho say “no religion.” 

b /ncludes the small religious categories fexcept Eastern or mystical), the nonresponders, and 
those fevv persons vvho belong to Protestant, Catholic, or /evvish religions vvithout being raised in 
them. 

c Less than .5 percent. 

d For purposes of this comparison, oniy those freshmen are included vvho also responded in the 

/unior year. Table 1 gives figures based on the full sample of freshmen. 


backgrounds vvith the religious traditions in vvhich they vvere raised. 
Among students of levvish background, hovvever, as many identified 
themselves religiouslİy as yevvs in their İunior year as had done so at 
the beginning of their freshmen year. The only net changes are a 6 
percent increase in the “none” category, a 2 percent increase in the 
number of those identifying vvith Eastern and mystical religions, 
and a corresponding 8 percent reduction in the “other” category. 
By the iunior year proportionately more students of Vevvish back- 
ground identify themselves vvith the religious tradition in vvhich 
they vvere raised than do students from Protestant backgrounds. 
Students of Roman Catholic background are the most likely to re- 
tain their religious identification, but even among that group the 
identifying students have fallen into the minority. 
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Table 12—7 


LEVEL OF GEV/VISH IDENTITY AMONG STUDENTS OF 
MEVVISH BACKGROUND AS FRESHMEN AND AS dUNIORS 
(in percentages) a 





Freshman Year 


Traditional Marginal lndifferent Total 





dlunior Year 


Traditional 16 4 1 21 
Marginal Z 10 12 29 
İndifferent 4 9 37 50 

Total 27. 23 50 100 


a This table is based only on the results obtained from 123 students 
vvho responded both as freshmen and as V/uniors. 


” In addition to the question on current religious afliliation, the 
questions about identification vvith people of the students” religious 
and ethnic groups vvere also repeated in the iunior-year survey. On 
these measures there vvas a net decline in both types of identifica- 
tion among students of levvish background. Identification vvith peo- 
ple of the Tevvish religion declined from 89 to 30 percent betvveen 
the freshman and iunior years, and ethnic identification vvent from 
94 to 26 percent. 

Using the same criteria as vvith the freshman responses, vve com- 
bined the iunior-year data on current religion, religious identifica- 
tion, and ethnic identification into a summary measure of Yevvish 
identity. A comparison of the identity scores of those Yevvish stu- 
dents for vvhom vve have comparable data in both years is given in 
table 12—7. This table shovvs that a maiority fall into the same iden- 
tity category as iuniors as they did in their freshman year. Sixteen 
percent are classified as traditional in both years, 10 percent as 
marginal, and 37 percent as indifferent. Out of the remaining 37 
percent, 20 percent shovved a vveakening in the level of identity, 
and 17 percent demonstrated a more positive identity. In only 5 
percent of the cases, hovvever, vvas there a shift from one extreme to 
the other. Four percent moved from the traditional to the in- 
different category, and 1 percent in the reverse direction. 

The principal conclusion to be dravvn from table 12—7 is that the 
identity levels of the Vevvish students have changed remarkabiy lit- 
tle during their college years. Indeed, the best predictor of iunior- 
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year identity vve could find in these data is freshman-year identity. 
It is also vvorthy of note that the changes that did occur in the level 
of identity vvere not all in the same direction. The college experi- 
ence encouraged some students to move tovvard rather than avvay 
from traditional identification. 

The relative stability of Yevvish identity during the college years is 
paralleled by relative stability in political orientation as vvell. As can 
be seen in table 12—8, the proportion of Yevvish students vvho con- 
sider themselves radical is the same in both years, and all across the 
political spectrum there is very little net change from one time 
period to the next. Similarly, the proportions expressing pessimism 
about the future of American society and saying that there is no 
hope for social iustice vvithin the existing political system remained 
at roughly the same levels over the college years. There vvas, hovv- 
ever, a substantial drop —from 33 percent to 20 percent—in the 
proportion of students of levvish background vvho report being ac- 
tioe in the more radical political movements. 

Among non-/evvish students there vvas a slight shift tovvard the 
Left in political vievvpoint during the college years. As freshman, 25 
percent classified themselves as radical or radical-liberal, by their 


Table 12-8 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR BY 
AEVVISH AND NON-.EV/ISH STUDENTS IN THEİLR FRESHMAN AND 
IN THEIR QUNIOR YEARS (in percentages) 


dlevvish Students Non-.uevvish Students 


Freshmen 4uniors Change Freshmen guniors Change 


Politics 
General Political Vievvpoint 
Radical 16 16 0 6 10 m4 
Radical-Liberal 41 43 ə 19 Zə "..ə 
Liberal 23 19 —4 23 23 0 
Moderate 13 8 —5 31 23 -8 
Conservative 0 3 - 11 11 0 
Other responses 7 11 “4 10 11 “əl, 
100 100 100 100 
Pessimistic about future of 
American society 46 40 —6 25 28 2. 
Say no hope for social iustice 
vvithin existing political system 15 19 “4 10 17 (ri 


Active in left-oriented politi- 
cal movements in past year " 33 20 -—13 13 8 —5 
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Table 12 —8 /Continued) 


ACCEPTANCE OF COUNTERCULTURAL ATTITUDES AND BEHAVIOR BY 
dEVVISH AND NON-dEV/ISH STUDENTS IN THELR FRESHMAN AND 
IN THEIR 4UNIOR YEARS (in percentages) 


./evvish Students Non-uevvish Students 


Freshmen duniors Change Freshmen 4uniors Change 


Drug Use 
Ever used drugs 80 0295512 56 75lu-rs 
Used drugs in past tvvo months 71 68 —3 47 50 “nə 
Used drugs other than mari- 

İuana in past six months 28 27 —1 17 22 “5 
Life-style 
Say a couple should definitely 

live together before marriage 44 64 420 24 40 “16 
Lived vvith a girlfriend any 

time in past tvvo years Y oasiluu26 5 22 2:17 
Approve legalization of mari- 

İuana 80 Əsrar 67 82) 6515 
Approve legalization of homo- 

sexual relations 86 93 "r 66 20/95 16 
VVould like to try living in a 

commune 55 48 —7 36 ə ad 

(Number) (123)” (123) (711)” (711) 


a Those vvho vvere active in political movements and vvhose general political vievvpoint vvas 
radical or radical-liberal. 

b Freshmen vvho also responded in the f/unior year. Table 12-3 gives figures based on the full 
sample of freshmen. 


İunior year 32 percent did so. The proportion saying that there is no 
hope for social iustice vvithin the existing political system also in- 
creased, from 10 to 17 percent. Although students of Yevvish 
background vvere more liberal politically than the other students in 
both years, the differences betvveen the tvvo groups diminished over 
time. In the freshman year, for example, 80 percent of the Vevvish 
students classifled themselves radical, radical-liberal, or liberal, 
compared vvith 48 percent of the other students—a difference of 32 
percent. The comparable figures in the iunior year are 78 percent 
and 55 percent, a difference of 23 percent. 

These figures on the political attitudes of the students are in 
marked contrast to the decline in political activism occurring during 
this period. The campus may have become more peaceful, but the 
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political attitudes of these students vvere no less liberal and radical 
in 1973 than they vvere at the height of the activist period. The 
figures also suggest that the basic political orientation of most 
students is established before they ever come to college. 

There vvas also very little net change in the proportion of students 
using drugs at the tvvo time periods (see table 12—8). Although the 
percentage of students vvho had tried drugs increased among both 
Vevvish and non-/evvish students, the proportion actually using them 
at the time each survey vvas taken did not change very much. As vvas 
the case vvith political attitudes, the difference in rate of drug use 
betvveen students of Vevvish and non-/evvish backgrounds dimin- 
ished over the college years. 

Much more change is in evidence if vve İook at the life-style issues 
included in table 12—8. Both Yevvish and non-Y/evvish students vvere 
substantially more likely as yuniors than as freshmen to advocate 
that couples should definitely live together before marriage and also 
to have lived vvith a girlfriend themselves in the previous tvvo years. 
Among both groups the number of students approving legalization 
of mariyuana and of homosexual relations betvveen consenting 
adults also increased, and they vvere in the overvvhelming maiority 
by the senior year. It should be noted finally that enthusiasm for 
communal living did not increase, and among the /evvish students 
such interest even declined. 

Taken as a vhole, the figures in table 12—8 are in accord vvith 
other findings of the Nevv Religious Consciousness profyect to the 
effect that the end of the more visible and active phase of the youth 
counterculture did not signal a refection of all that it stood for. 
Political activism clearly vvas no longer as vvidespread as it had been 
in the sixties. İn other respects, hovvever, the countercultural posi- 
tions, Pudging from the number of students supporting them, vvere 
either holding their ovvn or vvere gaining recruits during the early 
seventies, and these patterns vvere roughly similar for students of 
Vevvish and non-/levvish backgrounds. 

A final question to be considered is the relationship betvveen 
acceptance of countercultural values or behavior and changes in 
Vevvish identity. No clear-cut relationship emerged. Those students 
vvhose identity shifted in the traditional direction during college did 
not, as might be expected, become more conservative on matters 
such as those included in table 12—8. In the iunior-year survey such 
students in fact are more likely than those vvho remained marginal 
or indifferent to consider themselves radical, to have used drugs in 
the tvvo months prior to the survey, and to express interest in living 
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in a commune. There is not enough evidence to conclude that the 
counterculture vvas a factor in strengthening their Vevvish identity, 
but it apparently vvas no hindrance either.? 

Those students vvhose identity shifted avvay from the traditional 
and tovvard the indifferent category give no indication that involve- 
ment in the counterculture influenced the change. Their responses 
to the questions included in table 12—8 are generally similar to 
those of students vvho remained either traditional or marginal. 
Given the small number of cases and the absence of data to test 
alternative theories, vve cannot explore fFurther vvhat did produce 
the changes in identity that occurred. The data do suggest strongly, 
hovvever, that factors other than the counterculture vvere responsi- 


ble. 


CONCLUSIONS 


The thrust of the evidence, consequently, is that the youth counter- 
culture vvas not a mafor source of disidentification for college 
students of Vevvish backgrounds. Although a substantial proportion 
of these students appear to be relatively indifferent tovvard their 
Vevvish heritage, the data indicate that, generally, the indifference 
existed before the students ever enrolled in college. The counter- 
culture may have had some effFect on Yevvish identity vvhile the 
students vvere in high school, but the primary source of their iden- 
tification as levvs, or lack thereof, is family socialization. Insofar as 
there may be a crisis of yevvish identity, its roots lie further back 
than this generation of students. 

It is impossible vvith these data to say vvhether or to vvhat extent 
the observed disidentification vvould be reversed if, for example, the 
incidence of anti-Semitism in America vvere to increase or if the 
threat to Israel”s survival should become more acute. Barring un- 
foreseen developments, hovvever, it is clear that the present level of 
identification of these students is very salient in determining the 
degree of their support for Israel. Vudging from the responses to a 
question asked at the iunior level about relative support for the 
then-clear United States policy of favoring Israel over the Arab 
countries in the Middle Eastern conflict, the Vevvish community can 
count on greater support from students of Vevvish background, 


ö. On the potentially positive effects of the counterculture, see Albert S. 
Axelrad, “FEncountering the Vevvish Radical: The Challenge for Campus Rabbis 
and Student Groups, ” in The Neu /eus, ed. yames A. Sleeper and Alan L. Mintz 
(Nevv York: Vintage Books, 1971). 
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Table 12—9 


POSITION ON PRO-ISRAEL POLICY,.UNIOR YEAR 
(in percentages) 


/dentity Categories " 


Traditional Marginal l/ndifferent AllZevvs Non-/evvs 


Opinion on U.S. policy vvhich 
favors İsrael in Middle East 


conflict 
Strongly approve 76 37 24 38 Y. 
Approve vvith reservations 24 43 41 38 27 
Undecided 0 14 2) 18 37 
Disapprove 0 6 8 6 19 
Strongly disapprove 0 0 0 0 10 
100 100 100 100 100 
(Number) (25) (35) (63) (123) (709) 


a Based on responses to the /unior-year survey. 


vvhatever their level of Yevvish identity, than from non-/evvish stu- 
dents. At the same time, as table 12—9 indicates, the level of sup- 
port is greater among those vvhose identity is traditional than 
among those vvho are marginal or indifferent. The question of 
Vevvish identity, therefore, is not simply a matter of religious or 
cultural preference. The issue is a critical one for the Vevvish com- 
munity, and it is one that vvarrants continued study as events 


unfold. 


Part V 


The Survey 


So far, our examination of neu religious consciousness has pro- 
ceeded, uüth the mafor exception of Tom Piazza”s chapter, in a 
qualitative fashion. This has been entirely appropriate to our quest 
to İcam about the beliefs and practices of different religious 
movemenits, to identify and to come to understand their sumbol 
sustems, and to obtain a feeling for the religious experiences they 
are capable of invoking. A qualitatioe approach has also been 
suitable to inquiry into the organizational structure and politu of 
these movemenits and to gaining some initial insight into the 
character and extent of their appeal. Bu their nature, houever, 
qualitatioe procedures alone can only take us so far in satisfying 
curiosity about these movemenis. To learn, among other things, 
about the strength of these movemenis, their sizes, the sources of 
their recruitment, the amount and character of attention they are 
commanding in the general community, qualitatice means need 
to be complemented by quantitative ones. 

In the original research design of our profect, uve had in mind 
tupo approaches to get ansısers to these quantitative questions. VVe 
planned a survey of the general population of the Bay Area to 
enable us to fudge the impact the neu religions uvere making on 
the population at large. VVe also intended to conduct mini-survevys 
of the members of the movements that uere the subiects of 
ethnographic study in order to produce enough cases of adherents 
to these movements to allouv comparing them uüth youth in the 
general population. 

The general population survey uas executed uiüth, if anuthing, 
more than the usual dispatch. Respondents, bu and large, uere 
highly interested in the subiect of the survey and veri little 
difftcultu tas experienced, once an intertvieu uaas under uay, in 
completing it. 
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Our resources did not permit conducting the planned mini- 
surveys bu personal intervieus as utas done in the general popula- 
tion survey, nor did ue anticipate that personal intertvietos uould 
be necessaru. Given the rapport investigators had established uüth 
the groups they uere studyuing, it seemed entirelvy reasonable to 
suppose that a procedure calling for the self-administration of a 
questionnaire uould suffce. To this end, use transformed the inter- 
vieu version of the research instrument into a questionnaire 
suitable for group administration. 

To our surprise and regret, our strategy didı”t uork. Filling out 
questionnaüres, it turns out, is part of old rather than neu con- 
sciousness, and ue experienced considerable resistance in virtuallı 
all of the groups in uhich administration of the questionndire usas 
tried. (The exception, interestingly enough, mas that Barbara 
Hargrove secured good cooperation from participants in the 
Protestant youth groups to vphom she administered the question- 
naire.) The resistance uas not absolute, of course, and in all 
settings some questionnaütes uere filled out, but neither in enough 
quantity nor of an adequate enough cross section to utarrant being 
used except in a qualitative uay. 

Fortunately, the damage done uas not total. Contrary to our 
İears, enough interest and participation uas expressed bu respon- 
dents to the general population survey in most of the groups in 
uhich ue uere especiallı interested to enable their responses to be 
analızed for the purposes use had in mind. 

For this volume, ue have asked Robert VVuthnou, uho uas 
responsible for the design and execution of the general population 
survev, to prepare the special chapter that follous on those survey 
results bearing on the impact of the neu religions on the general 
population. VVuthnou has also uritten a more extensise report on 
the results of the survey, uhich uill be published as a separate 
volume by the University of California Press under the title 
The Consciousness Reformation. 


13 


The Neu Religions in Social Context 


ROBERT VVUTHNOVV 


THE NEVV RELIGIONS: TRIVIAL OR PROFOUND? 


The foregoing chapters give evidence of the great variety of nevv 
religious movements that have appeared in recent years. These 
movements have obviously provided meaningful vvays for some 
people to express their religious sentiments. But do they represent 
an important nevv thrust in American religion? or are they simply an 
interesting, but minor, development? 

I shall consider this question from three perspectives. First, hovv 
many people are currently experimenting vvith these nevv 
movements? Other things being equal, the significance of these 
movements depends greatly on their size. Even though they may 
espouse extremely profound insights, if they cannot appeal to a 
somevvhat broad audience, their impact on American society is İike- 
İy to be relatively inconsequential. Second, are these movemenits, 
vvhatever their size, reinforcing values that augur change for Amer- 
ican society? For example, do they nourish commitments to 
political change? or do they foster political apathy? Do people vvho 
subscribe to them pursue unconventional life-styles? or do they 
differ from other people only in their religious commitments? The 
foregoing chapters suggest that at least some of these movements 
reinforce values that are markedly different from those that most 
Americans espouse. This chapter examines this question in some- 
vhat more systematic detail. And third, are these movements 
appealing to “bellvvether” or to “backyvrater” segments of the pöp- 
ulation? Söme kinds of people (for example, collegezeducated peo- 
ple) are likely to become both more numerous and more influential 


267 


AVoİ 


“ 
- 


268 ROBERT VVUTHNOVV 


in the future than they are today. Other kinds of people (for exam- 
ple, grade-school-educated people) are likely to become less nu- 
merous and less influential. Thus, to iudge the long-range effect of 
these movements, it is useful to consider vvhich kinds of people are 
most attracted to them. 

The data on vvhich this chapter is based are from a sample of one 
thousand persons age sixteen and over, living in the San Francisco 
Bay Area. The sample is a three-stage random sample dravvn to 
represent the population of the five counties that make up the San 
Francisco-Oakland Standard Metropolitan Statistical Area. The 
data vvere collected by professional intervievvers in the spring and 
summer of 1973. One purpose of this survey vvas to ascertain hovv 
many people have taken part in or are attracted to the movements 
discussed in this volume. In addition, numerous questions vvere 
asked vvhich allovv a determination of vhat these people are like 
compared vvith the average Bay Area resident. 

The inquiry focuses on thirteen contemporary religious and 
quasi-religious movements. All of these movements have been 
highly publicized. Six have been the focus of previous chapters in 
this volume. For purposes of simplifying the discussion, 1 shall 
speak of these groups under three headings. Those that are 
ofishoots of distinctly non-VVestern or non-Christian traditions vvill 
be termed Countercultural, those that are of VVestern origin but 
are essentially neutral to the Christian tradition vvill be termed Per- 
sonal Grouvth movements, and those that represent relatively nevv 
Christian groups vvill be termed Neo-Christian.? "The follovving, 
movements are in each category: 

Countercultural: Zen Buddhism, Transcendental Meditation 
(TM), yoga groups, Hare Krishna, Şatanism. Personal Grototh: Er- 
hard Seminars Training (est), Scientology, Synanon. Neo-Christian: 
Christian VVorld Liberation Front (CVVLF), Children of God, 
groups that speak in tongues, yevvs for lesus, Campus Crusade for 
Christ. 


1. Further details of the study, including a copy of the intervievv schedule, are 
presented in Robert VVuthnovv, The Consciousness Reformation. (Berkeley and 
Los Angeles, University of California Press, 1976). 

2. Besides the present volume, the follovving provide useful background infor- 
mation on these movements: Peter Rovvley, Nemo Gods in America (Nevv York: 
David MeKay, 1971), Vacob Needleman, The Neu Religions (Garden City, N.Y.: 
Doubleday, 1970), Ronald Enroth, Edvvard Erickson, and C. Breckinridge Peters, 
The /esus People (Grand Rapids, Mich.: Ferdmans Publishing Company, 1972). 


adana. 


"dn s. 


THE NEVV RELIGIONS IN SOCİAL CONTEXT 269 


HOVV MANY ARE INVOLVED OR ATTRACTED? 


For any social movement to grovv and to perpetuate itself, it must 
recruit members. To recruit members it must first make itself 
knovvn. Among those vvho learn about it, a significant number must 
also become attracted rather than repulsed. The potential impact of 
a social movement, other things being equal, is likely to be stronger, 
therefore, if large numbers of people have heazd of it than if orily a 
fevv have, if a lot more people are dttracted to it than are turned off 
by it, and if at least a significant number of those vvho hear about it 
also decide to take part in its activities. These are by no means the 
only criteria by vvhich the relative impact of social movements can 
be yudged, but they do afford a minimum basis for such an assess- 
ment. Table 13—1 reports hovv the thirteen movements vvith vvhich 
this inquiry is concerned compare vvith respect to these ecriteria. 

The numbers vvho have heard of each movement and the propor- 
tions vvho claim to knovv a İot about each one vvould probably be 
disappointing to anyone committed to these movements. On the 
average, only one in four knovvs even a little about each movement 
and only 8 percent claim to knovv a İot about each one. 

The average, hovvever, masks important differences betvveen the 
movements. Tvvo—Synanon and yoga groups—vvere knovvn to 
about one of every tvvo persons surveyed. Synanon also has the 
highest proportion vvho knovv a İot about it (8 percent). The 
Countercultural groups are on the vvhole the mostly vvidely knovvn, 
vvith about one in three persons knovvning something about them. 
Of these, yoga is best knovn, then Hare Krishna (although only 1 
percent claim to knovv a İot about it), and then Satanism. Ap- 
proximately equal proportions—three in ten—knovv at least a İittle 
about Transcendental Meditation (TM ) and Zen. Of the Personal 
Grovvth movements Synanon is the most vvell knovvn. Scientology is 
familiar to only about one in four. And Erhard Seminars Training 
(est) is the least familiar of all the groups. Only 6 percent knovv 
anything about it. 

Perhaps the most surprising finding is that none of the Neo- 
Christian groups is vvidely knovvn. For example, only 15 percent 
knovv anything about the Children of God, in spite of the vvide- 
spread press coverage this group has received. Groups that speak in 
tongues are familiar to only one in four, even though such groups 
have existed both before and beyond the immediate countercul- 
ture. Campus Crusade, despite an international organization, is 
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knovvn to only one in five, as is levvs for Vesus. And the Christian 
VVorld Liberation Front (CVVLF), unique by comparison since it is 
a strictly local group, is knovvn to about one in eight. 

In part, these differences reflect the fact that some of the groups 
asked about are specific local groups, such as CVVLF and est, vvhile 
others are national or international groups or even categories of 
groups, such as yoga and tongues groups. Most of the differences, 
nevertheless, are fairly consistent vvith vvhat might be expected 
simpİy from the publicity that each group has received. Synanon, 
for example, has been vvidely publicized in the Bay Area, as has 
Satanism. Hare Krishna and TM have also frequently received mass 
media coverage. The strategy of other less-vvell-knovvn groups, such 
as est and CVVLEF, in contrast, has been to grovv by vvord of mouth 
rather than from mass publicity. 

Attraction, versus-repulsion or indifference, among those vvho 


have heard of each group affords another vvay to assess itS impact. 


By this indication, est has made the greatest impact, at İeast in 
terms of those vvho are strongly attracted to it (17 percent). Child- 
ren of God ranks next vvith 13 percent, perhaps surprising in vievv of 
the characteristically unfavorable press it has received. TM and 
tongues groups are tied for third. In general, hovvever, none of the 
groups has managed to elicit much strong attraction from their 
publics. 

VVhen the proportions vvho are at least mildly attracted are add- 
ed, the picture changes somevvhat. Synanon ranks as equally attrac- 
tive vvith est, vvith approximately half of those vvho knovv anything 
about each of them being favorably impressed. Yoga and Zen stand 
second highest, attracting about 40 percent of their publics. Child- 
ren of God, TM, CVVLEF, and Campus Crusade all rank somevvhat 
İlovver, although each has managed to make a favorable impression 
on over a third of its public. 

To gain a more precise picture of the relative appeal of the 
movemenits, vve must also consider those turned off by them. This is 
especially important since the tendency for those most committed 
to particular movements is often to count only converts and not 
those vvho have become repulsed along the vvay. Satanism..has 
created. the most negative impression. of all the groups. Nearly tvvo- 
(hose familiar vvith it, Bet groups that speak in tongues have turned 
off nearly as many (40 percent). Scientology has also created a 
slightİy more negative than positive balance of opinion, and Cam- 
pus Crusade, /evvs for Vesus, and Children of God hold only narrovv- 
İy favorable margins. 
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VVhen the proportions turned off are subtracted from the propor- 
tions attracted, est still enioys the most favorable balance, vvith 38 
percent more being positive than negative. Synanon, in second 
place, still ranks high, and yoga groups are third. Zen also has a 
significant positive balance, as does TM and, to a lesser extent, 
CVVLF. 

Feelings tovvard many of the groups are more often “nothing 
either vvay” than either attraction or repulsion. To some move- 
ments, such indifference has been seen as vvorse even than repul- 
sion. By this standard, those vvith the best records are Satanism, est, 
Scientology, and groups that speak in tongues. Each has left no 
more than about a third indifferent. From another perspective, 
hovvever, indifference is better than negative opinion, for it con- 
stitutes a more likely body of potential converts. By this standard, 
those in the best positions are TM, Zen, yoga, İevvs for lesus, and 
CVVLEF, all vvith approximately half indifferent publics. 

Table 13—1 also shovvs hovv many people have ever taken part in 
each movement, both as a percentage of those vvho knovv anything 
about it and as a percentage of the total sample. Merely “taking 
part,” of course, can range from the most minimal or distant par- 
ticipation to active, current, full-time involvement. Also, some peo- 
ple may have fabricated their ansvvers to shovv themselves as being 
more experienced than they really are. Therefore, the figures do not 
necessarily provide an accurate estimate of the absolute numbers of 
participants in these movements: but they do provide a reasonable 
estimate of the relative extent of participation in the different 
movements. In the total sample yoga, tongues groups, and TM 
have attracted the largest number of participants—each vvith over 5 
percent. Relatively, Zen and Campus Crusade are also among the 
leaders. None of the groups, hovvever, has attracted participation 
from more than a minute proportion of the population. 

Looking at participation only among those vvho have heard of 
each group, vve see that est and tongues groups have been most 
successful—both vvith over 20 percent of their publics having taken 
part. TM, yoga groups, and Campus Crusade have done nearly as 
vvell, each eliciting actual participation from about one of every six 
vvho have heard of it. Probably because of vvidespread publicity in 
the mass media, Satanism, Hare Krishna, and Teyvs for Vesus-have 
induced the smallest proportions of their publics to take part. 

On all the various ecriteria, several of the groups, particularly 
yoga, TM, and Synanon, shovv themselves to be relatively strong. It 
is clear, hovvever, that for many of the groups the data give different 
assessments, depending on vvhich figures are cited. Any summary 
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evaluation of the impact of each group is likely to depend to a large 
degree on the value yudgments of the person making the appraisal 
and on his initial expectiations about vvhat the group s impact 
should be. For example, one reader can point to the fact that est is 
knovvn to only 6 percent of the sample, vvhile another can counter 
vvith the fact that it attracts over half of those vvho knovv about it. 

If the impact of each group is subiect to differing interpretations, 
more consensus can probably be secured about the impact the 
groups have made as a vvhole. On this score, the groups shovv a 
vvidespread impact (see table 13—2). Nearly four out of every five 
persons claim to knovv a little about at least one of these move- 
ments, over half claim to knovv something about at least three of 
them, and about one person in every three claims to knovv 
something about five or more of them. More than half the popula- 
tion is currently attracted to at least one of them and about la third is 
attracted to at least tvvo of them. Actual participation is much less 
common, of course, yet, one out of every five persons claims to have 
taken part in at least one of these groups. Eleven percent of the peo- 
ple intervievved also said they had taken part in other groups similar 
to these. Mentioned vvere groups such as Nichiren Shoshu, Aikido, 
Resurrection City, Meher Baba, and Divine Light. 

The general impression conveyed by these figures may be dis- 
couraging to someone vvho had hoped that such groups vvould bring 
about a veritable transformation of American society. In terms of 
the sheer numbers vvho have become at least mildly attracted to 
these groups, the results are clearly less discouraging. At minimum, 
it does not appear likely that they vvill either be crushed by negative 
opinion or vvither avvay from indifference. Fach movement has 
secured for itself a considerable degree of social and cultural space 
in vvhich to function. 


VALUES AND LIFE-STYLES 
OF THE RELIGIOUS EXPERIMENTERS 


Much of the interest that has been expressed in recent religious and 
quasi-religious movements has been stimulated by the belief that 
these movements, hovvever small, may be nourishing values and 
life-styles that augur change for American society. VVhat this 
change may be is not entirely clear. It is not knovvn vvhether some or 
all of these movements are reinforcing truly “countercultural” 
values in general or vvhether they reflect nothing more than unrest 
in the area of religion. 
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Table 13-2 
EXTENT OF KNOV/LEDGE OF, ATTRACTION TO, 
AND PARTICIPATION IN NEV/ GROUPS 


Percentages vvho knovv about, are attracted to, 
or have taken part in each number of groups 


Knovv at Taken 
least a Attracted part 

Number of groups little about to in 

None 21 48 Ti 
At least 

1 79 52 Zi 

2 66 30 8 

3 55 18 3 

4 45 10 Z 

5 35 4 1 

6 26 2 : 

zi 20 1 b 

8 14 1 0 

9 4 0 0 

10 6 " v 

11 4 P 0 

ız 1 0 0 

13 x X 0 

(Number) (1,000) (1,000) (1,000) 


“Less than .5 percent. 


Measures of at least four kinds of values and activities are 
available in these data vvith vvhich to compare the constituencies of 
each movement, both vvith each other and vvith the general Bay 
Area population. Each of these values and activities has been iden- 
tifled by observers of the so-called counterculture as representing 
either disaffection vvith the conventional or a form of experimenta- 
tion vvith alternatives to the conventional. They have to do vvith 
radical political change, alternative life-styles, drug use, and in- 
trospective values. 

The desire for maifor political change, together vvith a variety of 
visible attempts to bring it about, has been one of the hallmarks of 
the recent counterculture. The relationship of contemporary reli- 
gious and quasi-religious movements to this unrest has been 
perceived differently by different observers. Some have claimed 
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Table 13-3 
RADICAL POLITICS AND ATTRACTION TO RELIİGIOUS MOVEMENTS 


Countercultural Personal-grovvth Neo-Christian 
movements movements movements 


Tolerance tovvard an avovved revolutionary 


Zen 1.4 est 1.4 
TM 1.4 
Satanism 1.4 
Hare Krishna 1.2 Scientology 1.2 
Synanon Həz 
Yoga VE, 
Tongues 1.0 
CVVLF 1.0 


Children of God 1.0 
Campus Crusade .8 


devvs for esus .8 
Taken part in demonstrations or marches 
TM 2.5 
est 2:3 
Zen 21 
Satanism 2.1 
Yoga 1.9 Scientology 1.4 
Hare Krishna 1.4 Synanon 1.4 
CVVLF 1.1 


devvs for lesus 1.0 
Tongues .9 
Children of God .8 
Campus Crusade .7 


that the tvvo have been integrally related, reinforcing one another, 
others have seen them as competing alternatives. VVhile vve cannot 
vvholly resolve these disputes vvith the present data, especially vvith 
respect to processes from one to the other over time, vve can deter- 
mine vvhether attraction to nevv religious movements and a desire 
for political change tend to go together, tend to be independent of 
one another, or tend to be negatively associated. 

Table 13—3 shovvs hovv those vvho are attracted to each move- 
ment compare vvith each other and vvith the total sample vvith 
respect to tvvo questions about radical political activity. The groups 
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are arranged according to hovv likely their adherents are to engage 
in or support each kind of radical political activity. The number to 
the riğht of each group telİs hovv many times more or less likely its 
adherents are than the total Bay Area sample to accept each item. 
For example, 1.9 means 1.9 times more likely than the total sample, 
.8 means only .8 times as likely.3 

The question reported in the top half of the table is a story-type 
question vvhich asks for feelings regarding radical political activity. 


Betty VVilson thinks of herself as a “revolutionary.” She is vvorking to 
overthrovv the U.S. government, but she has not broken any lavvs. VVhich of 
these ansvvers best expresses your feelings about her? 


1. She should be arrested immediately. 

2. The FBI should tap her telephone to get evidence against her. 

3. The police should keep their eyes on her. 

4. She should be treated like anyone else since she hasn”t broken any 
lavvs. 

Ə. Personally, ?m in favor of vvhat she”s trying to do, even if she does 
break a fev İlavvs. 


The İast tvvo responses are used as a basis for comparing the con- 
stituency of each movement vvith the general sample. In the bottom 
half of the table, activities rather than attitudes are compared. The 
question used asks vvhether respondents have ever “taken part in 
demonstrations or marches, not /iust vvatched.” 

The data reveal, first, that over half of the movements score 
significantİy above the sample norm on both items.“ Second, they 
shovv that those movements vve have called Countercultural and 
Personal Grovvth tend to be the ones highest and most consistently 
above the norm, vvhile the Neo-Christian groups typically fall near 
or belovv the norm. Tolerance for radical political.activity is.highest 
among those-attracted.to.Zen,.esi, TM.,.and.Satanism and İovvest for 
Vevvs for lesus and Campus Crusade. Participation i in demonstra- 
tions is also-highest for the same.four groups (Zen, est, TM, and 
Satanism) and is İovvest for Campus Crusade and the Chin of 
God. 

These data do not tell vvhether people first develop an interest in 
radical politics and then an interest in Countercultural religious 


3, These figures are computed simply by dividing the percentage of those at- 
tracted to each group (mildly or strongly)) vvho ansvver a question in a certain vvay 
by the percentage of the total sample vvho ansvver the same question in the same 
vvay. : 

4. In the total sample 57 percent are tolerant of Betty VVilson and 17 percent 
have taken part in demonstrations. 
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movements and Personal Grovvth movements or vvhether the 
process is in the opposite direction. They do reveal that interest in 
radical political change and in these kinds of movements tend to go 
together. The one kind of interest does not, as some have süggested, 
produce either disinterest in or disapproval of the other. The num- 
bers vvho are attracted to Countercultural religious movements and 
to Personal Grovvth movements is perhaps too small at present to 
suggest that their attitudes are of much significance to the overall 
political climate of American society. VVere their numbers to grovv, 
hovvever, these data suggest that experimentation vvith radical 
politics vvould probably also be nourished. In this sense, these 
movements are of significance beyond vvhat they impİy for the 
character of religion itself, They appear to augur change in politics 
as vvell, The Neo-Christian movements, in contrast, do not seem to 
go together vvith such changes, if anything, they appear to dis- 
courage them. 

The second set of values on vvhich vve can compare these 
“movements concerns alternative life-styles. Many commentators on 
contemporary culture have noted that unrest is in evidence not only 
regarding political arrangements but also in domestic areas, such as 
marriage, childrearing, sex roles, and sexual practices. The extent to 
vvhich this is true in the Bay Area is evidenced by the tvvo questions 
regarding living arrangements examined in table 13—4. Over half 
the total sample (55 percent) say they mostly approve of “an un- 
married couple living together,” and nearly half (46 percent) say 
they mostly approve of ““more-freedom:for-homosexuals.” 

Do the nevv religious movements appeal to and reinforce this fer- 
ment in living arrangements or not? Table 13—4 suggests that they 
do as far as the Countercultural and Personal Grovvth movements 
are concerned, they do not as far as the Neo-Christian movements 
are concerned. In addition, the Countercultural groups appear to be 
somevvhat more strongly associated vvith an inclination for alter- 
native life-styles than are the Personal Grovvth movements. TM, 
Zen, yoga, Satanism, and Hare Krishna are all considerably more 
likely than the: "average: to express approval”on” both items. Scien- 
tology, est, and Synanon are somevvhat more likely than”the aver- 
age, but the differences are not as large as for the Countercultural 
groups. None of the Neo-Christian groups are more likely than the 
average to express approval, in general, they are belovv average. 

Again it is impossible to say vvhich kind of attitude is more likely 
to develop first and then lead to the other—attraction to religious 
groups or interest in alternative living arrangements. Nevertheless, 
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Table 13-4 
ALTERNATIVE LIFE-STYLES AND ATTRACTION TO 
RELIGIOUS MOVEMENTS 
Countercultural Personal-grovvth Neo-Christian 
movements movements move ments 


Mostly favor an unmarried couple living together 


TM EŞ 
Zen 15 
Yoga 1.5 
Satanism 1.4 Scientology 1.4 
Hare Krishna 1.2 Synanon 14 


est 1 
CVVLF 1.0 
Tongues .9 
Children of God .8 
Mevvs for desus 6 
Campus Crusade .5 


Mostly favor more freedom for homosexuals 


TM 1.8 
Zen VL7/ 
Yoga 17 
Hare Krishna 1.5 
Satanism 1.5 


Scientology 1.3 

Synanon 1.3 

est ke 
CVVLF 
Tongues 
devvs for .lesus 
Campus Crusade 
Children of God 


o) o) Xi 00 00 


the data clearly indicate that being attracted to these groups, at 
least the Countercultural and Personal Grovvth groups, goes hand in 
hand vvith being interested in unconventional living arrangements 
as vvell. 

The third area in vvhich the movements can be compared is drug 
use, vvidely perceived as a key countercultural phenomenon, both 


as a form of protest against lavvs prohibiting it and as an avenue to 
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Table 13—5 
DRUGS AND ATTRACTION TO RELIGIOUS MOVEMENTS 


Countercultural Personal-grovvth Neo-Christian 
movements movements movements 


Ever experienced being “high” on drugs 
Satanism yəy 


TM 2.1 
Yoga 1.8 
Zen nəz, est i-7/ 


Scientology 1.7 
Hare Krishna 1.6 


Tongues 1.4 
Synanon 1:3 

CVVLF LzZ 

Children of God 1.1 

gevvs for .lesus .9 


Campus Crusade .9 


Mostiy favor legalizing the use of marifuana 


TM 1.9 
Zen "öy 
Yoga İLA 
Hare Krishna 1.6 
Satanism 1.5 Scientology 1.5 
est 1.5 
Synanon hd 
CVVLF 1: 
Children of God 1.0 
Tongues .9 
devvs for .lesus .8 


Campus Crusade .6 


nonrational, experiential states of consciousness. The tvvo items at 
our disposal for examining drug use and attitudes tovvard it are, 
having ever experienced being “high” on drugs—27 percent say 
they have—and being mostly in favor of legalizing the use of mari- 
İuana, vvhich 41 percent say they are. Table 13—5 reports the 
results. 

The Countercültüral”ğroups-are-again-associated vvith a signifi- 


cantly higher than-average propensity to-experiment vvith drugs. 
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The Personal Grovvth movements are also above the norm, but not 
to the same degree. Of the Neo-Christian groups, only CVVLF is 
consistently associated vvith above-average drug experimentation. 
The overall pattern, then, is much the same as that already seen 
vvith regard to radical politics and alternative living arrangemenits. 
Although the Neo-Christian movements do not appear to reinforce 
unconventional activities, all of the other movements do. 
Although the last area in vvhich the groups can be compared—an 
introspective or invvard orientation—is not generically a sign of 


Table 13-6 
INTROSPECTION AND ATTRACTIONTO RELIGIOUS MOVEMENTS 


Countercultural Personal-grovvth Neo-Christian 
move ments movements movements 


Value spending time getting to knovv your inner self 


TM 1.9 
Satanism 1.8 
Scientology 1.7 
est eETİ 
Zen . 1.6 
Hare Krishna 1.6 
Yoga 1.5 
Tongues 1.4 
CVVLF 138 
Children of God 1.1 
Synanon 1.0 devvs for lesus 1.0 


Campus Crusade 1.0 





Practice meditation using special techniques 
Hare Krishna 3.4 


TM 8. 
Zen 2.6 
Yoga 2.3 

Tongues 2.1 

Scientology 2.0 CVVLF 2.0 

Children of God 1.7 

Satanism 1.6 Campus Crusade 1.6 


est 1.4 
Synanon 1.4 
Mdevvs for lesus 1.1 
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cultural ferment or change, observers have often associated the tvvo 
in recent years, since an interest in invvard experiential knovvledge 
has been seen as a reaction against the historically dominant obiec- 
tive, rational-scientific vvorld vievv of the VVest. The tvvo measures 
available for examining this dimension are concerned vvith valuing 
it (placing great or fair importance on “spending a İot of time get- 
ting to knovv your inner self” ) and vvith actually pursuing it by prac- 
ticing meditation “using definite techniques such as sitting or 
breathing or nı in special vvays”” (see table 13—6). 

In general, people attracted to any of the religious groups are as 
likely or-mere-likely-to.espouse introspective values as the average 
person in the Bay Area. The Countercultural movements are more 
likely than the other movements to be associated vvith these values. 
Aİİ five of the Countercultural movements score considerabİy above 
average on the value of knovving the inner self, and all but Satanism 
are considerably more likely than the average to practice medita- 
tion. Of the Personal Grovvth groüps”Seientology”and”esr”are”con- 
sistently more likely than the average to espouse introspection as a 
value and to practice meditation, although not to the extent that the 
Countercultural groups are. The Neo-Christian groups vary some- 
vhat in the extent to vvhich they are associated vvith introspection. 
Groups that speak in tongues and CVVLF are both relatively likely 
to score high on introspection. On the vvhole, the Neo-Christian 
groups do not score as highİy as the Countercultural groups. To the 
extent that introspection represents a nevv kind of value in Ameri- 
can culture, the Countercultural movements, therefore, appear to 
be the main groups of those examined here that are nourishing 
these values. 

To summarize briefly, vve have learned that the Countercultural 
movements especialİly, and to a slightly less extent the Personal 
Grovvth movements, are compatible vvith, and probably reinforce, 
values and life-styles that contrast sharply vvith more conventional 
American values and life-styles. This is as true vvith respect to 
radical politics as it is to novel living arrangements, drug use, and 
meditation. Attraction to these movements appears to be but one 
part of a more general attraction to unconventional life-styles and 
social arrangements. 

Thus far, the data have revealed little about vvhat is distinctive 
about the Neo-Christian groups. People vvho are attracted to these 


ö. In the total sample 338 percent attach great importance to spending time get- 
ting to knovv one”s inner self and 7 percent practice meditation using special 
techniques. 
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Table 13—7 


CONVENTIONAL RELIGIOUS BELIEF AND 
ATTRACTION TO RELIGIOUS MOVEMENTS 


Countercultural Personal-grovvth MNeo-Christian 
move ments move ments move ments 


God strong influence on my life 
Tongues 1.4 
devvs for lesus 1.4 
Campus Crusade 1.4 
CVVLF 12 
Children of God 1.1 
Scientology 1.0 


Hare Krishna .9 est 9 
Synanon 9 

Satanism .8 

Yoga .8 

TM .8 

Zen .6 


Value taking part in church or synagogue 
Campus Crusade 1.9 
Tongues 1.8 
CVVLF 194 
devvs for lesus 1.6 
Children of God 1.3 
Hare Krishna .9 


Synanon .8 
Scientology .8 
Yoga .6 
TM .6 
Zen .6 
Satanism .6 


est .b 


groups are generally no more likely than the average to be in- 
terested in unconventional values and lİife-styles. VVe might ask, 
therefore, vvhat are the distinctive characteristics of these people? 

The most reasonable ansvver seems to be that they are simply 
committed very strongly to Christian beliefs and values and are at- 
tracted to these Neo-Christian groups as vvays of possibly revitaliz- 
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ing Christianity (see table 13—7). Aİİ of the Neo-Christian groups 
are significantly above average, for example, in believing that their 
İives are strongly influenced by God or some other supernatural 
force.” Other data (not shovvn in the table) reveal that the con- 
stituencies of the Neo-Christian movements are consistently above 
average on belief in God, in the importance of follovving God s vvill, 
in creation, in life after death, and in prayer. 

These results suggest that the Neo-Christian groups may, if any- 
thing, encourage a return to traditional Christian beliefs and values. 
The data also suggest that this return may include a return to the es- 
tablished churches as vvell, Although much has been made of the 
antagonism betvveen these movements and the churches, the data 
in table 13—7 shovv that those vvho are attracted to these move- 
ments are also significantly more likely than the average to attach 
importance to taking part in church or synagogue. Hovvever, vvhile 
the Neo-Christian groups appear to be a force in favor of tradition- 
al religious commitments, the Countercultural groups appear to be 
a force fust as strong, if not stronger, avvay from these commit- 
ments. On all the items concerning traditional Christian beliefs and 
commitment to the established churches, those attracted to the 
Countercultural movements are considerably less likely than the 
average to express support. 

If these movements vvere to grovv, it seems highly likely that the 
Countercultural and perhaps the Personal Grovvth movements 
vvould foster experimentation vvith a vvhole range of unconventional 
life-styles and commitments. There remains the question, Hovv like- 
İy is it that these groups vvill come to play a more important role in 
American culture? 

The future significance of these religious movements depends on 
many factors, about most of vvhich vve have no data. The resource- 
fulness of the leaders of these movements, the capacity of the es- 
tablished churches to meet people s religious needs, the extent to 
vvhich ideas from other sources, such as science, come to inform the 
culture—all are factors that vvould have to be considered in any 
overall attempt to predict hovv significant these movemenis vvill be 
in the future. One important factor about vvhich vve do have some 
data, though, is vvhat the constituencies of these movements are 
like. Are they people vvho are likely to play an increasing role in 
shaping American culture in the future? Or are they people vvhose 
role is going to diminish as time goes by? In brief, are they 
“ bellyvether” or “backvvater” types of people? 


6. In the total sample 54 percent believe God has a strong influence on their 
lives and 88 percent value taking part in church or synagogue. 


ə... 


R ə — 0 


5,” 


THE NEVV RELIGIONS IN SOCİAL CONTEXT 285 


THE RELIGIOUS EXPERIMENTERBS: 
BELLVVETHER OR BACKVVATER? 


ədəddə 


— 


Any such “ generation gap” alvvays arouses suspicion that some 
profound changes may be taking place. Today s young people, as 
the adage has it, are tomorrovv s leaders. And if they are committed 
to activities that are different from those of their elders, these ac- 
tivities are likely to become more and more important as time goes 
by. One possible sign of the future strength of these movements, 
therefore, is the extent to vvhich they are more common among the 
young than among the old. 

Table 13—8 shovvs the relations betvveen age and attraction to the 
thirteen nevv religious movements. Under each of the four age 
categories shovvn, those groups are listed that overselect people 
from that age category at least 20 percent more often than vvould be 
expected by chance. The table shovvs thatiin general virtually all the 
groups overselect young people rather than older people. The 
Countercultural movements tend to overselect persons aged 16 to 
20 0 and per  persons aged 21 to 80. The-Personal Grovvth movements 
appear to appeal-to a-somevvhat older audience, overselecting most- 


Table 13-8 
AGE AND ATTRACTIONTO RELIGIOUS MOVEMENTS 


Groups overselected by at least 20 percent 
vvithin each age category 


Age 16 to 20 Age 21 t30 Age31 to 50 Over age 50 
Countercultural Hare Krishna TM 
movements Yoga Zen 

Satanism Satanism 
Personal- Scientology est 
grovvth Synanon 
movements 
Neo- Campus Crusade Tongues Campus Crusade 
Christian CVVLF devvs for desus 
movements Children of God 


devvs for lesus 
Tongues 
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İy persons betvveen 21 and 80 vvith est overselecting 1 from persons 
aged 31 tç to DÜ. The Neo-Christian groüps seem to overselect mostly 
among the young (aged 16 to 20), although Campus Crusade and 
Vevvs for Vesus also overselect among those over age 50. 

Data also confirm that it is chiefly the young vvho participate ac- 
tively in these groups. Too fevv people in the sample have taken part 
in each group to mahe reliable comparisons for each of the thirteen 
groups separately. It is interesting to compare those vvho have taken 
part in at least one of the Countercultural groups, in at least one 
of the Personal Grovvth groups, and in at least one of the Neo- 
Christian groups. These comparisons shovv again that all three kinds 
of participants are more likely to be young than vvould be expected 
by chance. For instance, the Countercultural participants are 1.8 
times more likely than the total sample to be age 30 or younger, and 
the Personal Grovvth and Neo-Christian participants are 1.3 times 
more likely than the average to be under 80. 

These results suggest tvvo possible conclusions regarding the fu- 
ture prospects of the nevv religious movements. The first is that 
these movements vvill probably continue at least at their present 
strength for some time. The argument underlying this conclusion 
can be stated as follovvs: Young people are basically a bellvvether 
group. Their youthfulness gives them many years to practice their 
particular commitments and to persuade others to adopt them. 
Older people, in contrast, are a backvvater group. Time is running 
out for them and for their vvays of life. If the nevv religious groups 
vvere appealing mostly to old people, vve might assume that these 
groups vvould soon disappear as nevv generations come along. Since 
these movements appeal mostly to young people, hovvever, vve can 
expect them to be of significance for a longer time. The other con- 
clusion that might be dravvn from these results is that these 
movements are probably iust youthful experiments that vvill soon be 
abandoned as these youth become more mature. This, too, is a 
plausible conclusion. Before vve examine it, there is another charac- 
teristic of the people vvho are attracted to these movements that 
bears examining, namely, their educational level. 

Most observers of the reçent-counterculture-have-noted-the-prev- 
alence of the better educated viithin its ranks. This is of signifi- 


yal 


the sı. 27 come to have more of an impact on 
American culture than their numbers alone vvould suggest. Second, 
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the. educated are a significant group because their numbers have 
grovvn steadily over the years.” If social experimenters tend to be 
recruited from the ranks of the educated, their numbers are likely to 
increase in the future as more and more people become better 
educated. 

Previous research has tended to suggest that young people vvho 
experiment vvith the nevv Eastern religions are generally more in- 
tellectually sophisticated than the average.” It has been less clear 
vvhether those experimenting vvith Vesus groups and other nevv 
religious or quasi-religious groups are better educated and more 
highly sophisticated than the average or vvhether they may be 
among the relatively disadvantaged. 

Table 13—9 indicates that those vvho are attracted to the Coun- 
tercultural movements, vvith the exception of those vvho are at- 
tracted to Hare Krishna, tend to be above average in terms of 
educational level.” Leaving out those too young to have attended 
college, Zen, Satanism, TM, and -yoga.-are..all. considerably more 
likely to appeal to people vvith at least some college education than 
vguld be expected by. chance. The Personal Grovvth movements 
are somevvhat ambiguous vvith respect to educational level. Only 
Synanon is distinctly more likely than the average to overselect edu- 
cated people. The Neo-Christian groups are also somevvhat ambig- 

7. See, for example, Robert VVuthnovv and CharlesY. Glock, “Religious Loyalty, 
Defection, and Experimentation among College Youth, ” fournal for the Scientific 
Studu of Religion 12 (Vune 1973):157—80. 

8. In the total sample age 23 and older, 51 percent have at least some college 
education. 


Table 13—9 
RESPONDENT”S EDUCATION (AGE 23 AND OLDER) 


Countercultural Personal-grovvth Neo-Christian 


movements move ments move ments 
Zen 1.6 
Satanism əə 
TM 1.4 Synanon 1.4 
Yoga 1.4 
Scientology 1.2 Tongues 1.2 
Hare Krishna 1.1 est 1.1 Campus Crusade 1.1 
devvs for lesus 1.1 
CVVLF 1.0 


Children of God .4 
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uous. For the most part they appeal to educated people about as 
much as vvould be expected by chance, although Children of God 
are much less likely than the average to appeal to the better 
educated. 

These data suggest that as far as the future prospects for these 
groups are concerned, the Countercultural movements are strong- 
est in the sense of appealing to people vvho are both more likely to 
be influential than the average and likely to become more 
numerous in the future. This conclusion is also indicated by other 
questions having to do vvith educational level and intellectual 
sophistication. For example, the Countercultural groups are more 
likely than any of the other groups to come from better-educated 
backgrounds and to express interest in intellectual activities such as 
reading books and going to concerts and plays. 

The data give somevvhat different conclusions vvith regard to 
those vvho have actually taken part in these movements. On this 
score, all three kinds of movements seem to recruit from the 
relatively better educated: participants in each of the three kinds of 
movements are 1.6 times more likely than vvould be expected by 
chance to be college graduates. The other items having to do vvith 
educational level and cognitive sophistication also shovv this 
pattern. 

To summarize, all of the nevv religious and quasi-religious groups 
appear to be somevvhat stronger than their numbers vvould indicate, 
by virtue of the fact that those vvho take part in them tend to be 
among the better educated and, as a result, are the kind of people 
vvhose numbers and vvhose influence vvill probably become greater 
in the future. In addition, the Countercultural groups appear to be 
on somevvhat stronger ground than the others, since those to vvhom 
they appeal, but vvho do not necessarily take part, are also among 
the better educated. 

The characteristics examined thus far pose a somevvhat optimistic 
outlook for these religious movements. Hovvever, there is another 
aspect to consider: the. possibility that these..groups are currently 
appealing to people vvho are at a particular stage in their personal 
development.and vvho vvill perhaps abandon their interest.in these 
ğroups as they become. more mature. This possibility is suggested 
especially by the prevalence of the young among the supporters of 
bü groups. 

A vvidely held theory of counterculture, indeed, of behavior in 
general that deviates from the.conventional, is that it arises among-- 
those vvho are experiencing problems or frustrations in their lives. 
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Table 13-10 


MARITAL STATUS AND MARĞGINALITY 
TO THE LABOR FORCE 


Countercultural Personal-grovvth Neo-Christian 
movements movements movements 


Never married 
TM vu 
Yoga 1.7 
Zen 1.5 
Hare Krishna 1.5 
Satanism 1.4 Scientology 1.4 Tongues 1.4 
CVVLF 1.4 
Children of God 1.3 
devvs for lesus 1.2 
est 1.1 
Synanon 1.0 
Campus Crusade 8 


VVorking oniy part time or /looking for vvork 
Children of God 1.9 


Zen 157 
Yoga 157 
TM 1.6 


Hare Krishna 1.4 
Scientology 1.2 Tongues 2 
devvs for lesus 1.2 
Synanon 1.1 CVVLF 1.1 
Campus Crusade .9 
Satanism .8 est .B 


An explanation for the prevalence of youth among the counter- 
cultural experimenters, therefore, is that they are experiencing 
frustrations because of not being able to get married and have a 
family, or not having a /ob yet, not being a stable member of the 
community, not feeling comfortable vvith their career plans or their 
sex lives, and so forth. This explanation suggests, moreover, that as 
young people mature and resolve these problems their interest in 
countercultural activities vvill subside. 

The Bay Area data lend considerable support to the notion that 
those vvho are attracted to the nevv religions, especially to the 
Countercultural groups, are experiencing the kinds of frustrations 
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Table 13-11 
GEOGRAPHICAL MOBİILITY AND SUBVECTİVE DİSCONTENT 





Countercultural Personal-grovvth Neo-Christian 
movements movements movements 





Moved at least tvvice in last tvvo years 


est 177 
TM 1.6 
Zen 1.6 
Satanism 1.6 
Hare Krishna 1.6 
Yoga 1.5 
Scientology 1.4 Children of God 1.4 
CVVLF Ləzə 
Synanon 1.1 Tongues 1:1 
Campus Crusade .9 
devvs for 2esus .6 
High scores on subyective discontent index 
"ə “”Satanism 1.4 
TM Les 
Yoga Tə 
Zen 102 
Scientology 1.1 Children of God 1.1 
est 1.1 
Synanon Ləl 
Tongues 1.0 
Hare Krishna .9 devvs for 2esus .9 
Campus Crusade .8 
CVVLF 2 


that are common to young people. Table 13—10, for example, 
shovvs that people vvho are attracted to the Countercultural move- 
ments are substantially more likely than vvould be expected by 
chance to be single and to be employed only part time or looking for 
vvork.” And table 13—11 shovvs that these people also tend to be 
geographically unsettled and subiectively dissatisfied about such 


9. In the total sample 26 percent have never been married and 16 percent are 
either vvorking only part time or looking for vvork. 
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things as their vvork plans and their sex lives.” These tables also 
shovv that all the groups are generally more rather than less likely 
than the average to appeal to people vvith these characteristics, vvith 
the exception of the Countercultural groups, these differences are 
small enough that they might be due simply to chance. 

The data on actual participants in the three kinds of movements 
suggest even more clearly that these groups appeal to those vvho are 
in the midst of the kinds of problems that young people tend to face 
(see table 13—12). And again it appears that the Countercultural 
movements are especially likely to recruit from among these types 
of people. 

This evidence suggests—although further analysis beyond that 
vvhich the present data can provide vvould obviously be needed to 
say for certain—that the present religious experimenters may 
gradually lose their interest in these groups as they grovv older, get 
married, take /iobs, settle dovvn, and so on. Nevv cohorts of young 
people may come to take their places, but the scope of these groups 
vvould alvvays remain limited to the relatively small minority vvho at 
any one time are passing through these youth-related situations. 

10. In the total sample 16 percent have moved at least tvvice vvithin the past tvvo 
years and 59 percent received high scores on the subiective discontent index. The 
subiective discontent index vvas constructed by giving scores of 1 for each of the 
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Table 13-12 


CHARACTERISTICS OF ql ) 


Countercultural Personal-grovvth Neo-Christian 


movements move ments move ments 

Never married 2.0 bız 1.3 
Looking for a iob or 

vvorking part time 22 1.5 uy 
Moved tvvice or more 

in last tvvo years 152 1.8 13 
Bothered about vvork 

or vvork plans 1.4 1.4 .9 


Bothered about sex 
life 1.5 mö Lo 
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CONCLUSIONS 


Of the thirteen nevv religious movements vve have been able to ex- 
amine, none is profound in terms of sheer size. By even the most 
minimal standards of participation or simpİy feelings of attraction, 
none of these groups has appealed to more than a minute fraction of 
the Bay Area population. If national data vvere available, this frac- 
tion vvould undoubtedly be even smaller. Taken all together, 
hovvever, these movements are clearly a notevvorthy nevv force in 
American religion. A sizable minority is currently both avvare of and 
attracted to at least one or more of these groups. 

In terms of the values and life-styles they represent, these 
movements also seem to be vvorthy of serious attention. Especially 
those groups vve have called Countercultural appear to be part of a 
larger shift avvay from traditional religious commitments and 
tovvard some nevv, yet undefined, mode of religious expression. 
They are not simpİy a reflection of religious unrest, hovvever, but 
are part of a broader vvave of experimentation vvith countercultural 
life-styles and social arrangements. 

It is not possible to say vvhat the recent counterculture might 
have been like vvithout these nevv religious movements, especially 
those of Eastern origin. It might have produced the same amount of 
social unrest that it did. Yet, from all that is knovvn about the impor- 
tance of religion to any culture, it seems reasonable to suggest that 
the recent social unrest and experimentation has at least been 
nourished and legitimated in significant vvays by these nevv religious 
movements. Hovvever trivial the numbers, those vvho have become 
involved vvith these groups appear to have developed life-styles and 
attitudes that are decidedly different from those that have been 
more common to American culture in the past. 

The future of these movemenis, iudging from the present data, is 
uncertain. On the one hand, they have garnered most of their sup- 
port from the better educated and more intellectually avvare. If 
there is something about these movements that is more compatible 
vvith the modern intellectual climate than traditional religion has 


follovving problems about vvhich people vvere bothered a İot, scores of 2 for 
problems bothering people somevvhat, scores of 8 for problems of past but not im- 
mediate vvorry, and scores of 4 for problems having never been experienced. The 
problems listed vvere loneliness, money problems, problems vvith health, problems 
vith vvork or vvork plans, problems vvith sex life, vvondering about the meaning 
and purpose of life, and the death of a loved one. The scores for each item vvere 
averaged, yielding an index ranging from 1 to 4. An examination of cutting points 
indicated that for present purposes the index could be dichotomized betvveen 3 
and 4. 
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been, they may prosper vvell into the future, especially as more and 
more people become educated. On the other hand, they seem to 
appeal most to young people vvho are still at an unsettled stage in 
their lives. As these young people mature and become more settled, 
they may abandon these groups. Thus, the appeal of these groups 
vvould be limited to nevv cohorts at similar stages in their İife eycles. 

In either case, it seems likely that there vvill continue to be at 
least some for vvhom these religious groups provide meaningful 
vvays to express their religious sentiments. yust as nevv religious 
groups have developed in the past in response to the needs of nevv 
ethnic minorities, the urban dispossessed, and those on the agrarian 
frontiers, so these movements may continue to find a responsive 
chord among the young, the educated, and those interested in more 
general forms of cultural and societal transformation. 
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Part VI 


Historical Perspectioe 


There are many possible uavs in uhich to place the cultural up- 
heaval of the late 1960s and early 1970s in historical perspective. 
Nothing under the sun is ever nev, at least not completeliy neu, 
and the historicallı informed have been quick to point out that 
uhat ue have fust lived through is “not neu,” that something 
“fust like it” uas to be found in the early Franciscan movement or 
the German Youth Movement before VVorld VVar 1. VVe have never 
argued for absolute uniqueness and have from the beginning of 
our research been auare of the many threads that tied uhat ue 
ueere studving to the past. The question is, houveever, uohich 
historical reference points uill help illuminate our material more 
than others? 

Sudney E. Ahlstrom in his monumental A Religious History of 
the American People has spoken of the 1960s as the end of the 
Puritan epoch in America. It might be instructioe to compare our 
period uiüth the sixteenth and seventeenth centuries uhen the 
Puritan epoch uas fust begiming. Then too there vas much 
cultural turmoil and much tuming auay from established 
authorities in church and state. Then too there uvere manı com- 
peting groups each purporting to convev the light. Or ve might 
reach much further back, to the uaning centuries of the Roman 
Empire. Then too a heavily successful technical military empire 
vas in trouble because it had lost the loyaliy of its best citizens 
and could no longer deal adequately üüth its practical problems. 
Then too there uas an invcasion of religions from the East, 
suggesting an inuard turn and a uithdraval from the practical 
concerns of this uorld. 

VVhile these comparisons and others might indeed prove instruc- 
tive, Linda Pritchard has chosen a period considerablıy more recent 
and closer to home, our oun niüneteenth-century religious history. 
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296 İNTRODUCTİON TO PARTVİ 


The “Great Avakening” phenomenon is endemic in America, 
and it is probable that, houever atypical, our period is another 
example of it. Like all good historical comparisons, Pritchard”s 
description is illuminating for the differences from as uell as the 
similarities to our material. The great virtue of her chapter is that 
it helps to place the neu religious consciousness of the last ten 
uears in the context of a long historu of religious consciousness in 
America. It is impossible to fump completeluy out of one”s tradi- 
tion, and it is clear that, for better or for toorse, most of vhat uve 
studied, houever exotic, is still indelibly American. Even if ue 
have become “ post-American”” or ““post-Puritan,” it is still, uve 
tbould suggest, in a most American and Puritan uay. 
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Religious Change in Ninteenth-Century America 


LINDA K. PRITCHARD 


And the Tnal effect of Revicals vas a hope uatching for the 
morning, uhich remains in the life of the nation, side bu side, 
nay identical uith, the great hope of Socialism." 


The complex interaction of religion and society must be analyzed in 
order to understand the rise of nevv religious consciousness during 
any particular time period. One form of religious expression must 
be related to another and the entire spectrum of religious institu- 
tions and ideology must be linked to the society as a vvhole. Unfor- 
tunately, most standard historical and contemporary accounts of 
religious change examine individual religious groups vvithout ana- 
İyzing the social context out of vvhich they emerged. VVhile the 
organization, leadership, and theology of nevv religious groups can 
partially illuminate religious change, an analysis of broader social 
and economic developments must inform the examination of par- 
ticular nevv religious expressions. 

Since the current flourishing of nevv religious sects is by no means 
unique in American history, a historical perspective of religious 
transformation provides an opportunity to analyze the relationship 
betvveen religion and social change. Only in retrospect is it possible 
to reconstruct the dynamic process of religious change. This essay 
examines the religious upheaval that occurred betvveen 1820 and 
1860—knovvn as the Second Great Avvakening—from the vantage 
point of the larger society. It has been chosen as a case study 
because rapid social and economic shifts in American society during 


1. fohn Humphrey Noyes, History of American Socialisms, vvith a Nevv In- 
troduction by Mark Hollovvay (Nevv York: Dover Publications, 1966), pp. 25—96. 
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FIGURE 14-1 
Stages of Religious Transformation, 1820-1860 


STAGE ONE: 
Established Religion in Crisis 


Rapid social and economic changes: outmoded beliefs 
and unresponsive institutions 


STAGE TVVO: 
Catalysts 


Nevv theology and religious practices: evangelicalism: 
revivals 


STAGE THREE: 


Development of Nevv Sects 


Regenerative sects: İl Schismatic sects: Cultic sects: Quasi-religious 


sects vvithin nevv Christian sects İ non-Christian sects sects: 
established secular sects 
religion 


STAGE FOUR: 


Creation of a Nevv Established Religion 
Nevv beliefs and sects and former established religion: nevv 
established religion 
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this time gave rise to a significant period of religious uncertainty, 
schism, and reorganization.” 

The process of religious transformation betvveen 1820 and 1860 
vvill be examined in four stages. In Stage One, social and economic 
changes undermined established religion, that is, religion as it vvas 
constituted prior to the Second Great Avvakening. In Stage Tvvo, 
nevv theological perspectives and religious practices, emerging out 
of the specific social changes of the period, began to challenge es- 
tablished religion. In Stage Three, a host of nevv sects developed in 
response to the nevv social structure. In Stage Four, the religious up- 
heaval culminated in the development of a nevv established religion 
vvhich realigned religion and society. Figure 14—1 is a diagram of 
these stages. 


STAGE ONE: ESTABLISHED RELIGION IN CRISIS 


As mafor demographic shifts, rapid urbanization, vvestvvard expan- 
sion, unprecedented advances in transportation and communica- 
tion, and industrial development transformed American society 
betvveen 1820 and 1860, the fabric of most people s lives— 
vvorkplace, residence, family life, and religion —changed dramati- 
cally. According to the U.S. census, the total population of the 
United States grevv from nine to thirty-one million people, in- 
cluding five million immigrants vvho came primarily from Germany 
and Treland. The railroad, canal system, and telegraph directly 
facilitated urbanization and economic specialization. VVhile the 
total population increased by 344 percent, the proportion of people 
İiving in tovvns and cities larger than 2,500 people increased by 797 
percent. The exchange of cash crops for manufactured goods 
replaced self-sufficient farming. Capital investments, the volume 


2. Other accounts of this period in American religious history include Sydney 
Ahİstrom, A Religious History of the American People (Nevv Haven: Yale Univer- 
sity Press, 1972), chaps. 24—40, VVilliam VV. Svveet, The Storu of Religion in 
America (Nevv York: Harper 6: Brothers, 1950), chaps. 12—14, Timothy Smith, 
Revivalism and Reform (Nevv York: Abingdon Press, 1967): and VVilliam 
MeLoughlin, Modern Revisalism (Nevv York: Ronald Press, 1959), chaps. 1—3. 
VVhitney Cross, The Burned Over District (Nevv York: Harper Torchbooks, 1950), 
and Lee Benson, The Concept of yacksonian Democracu (Princeton, N./.: 
Princeton University Press, 1961) provide a detailed analysis of upstate Nevv York. 
For an account of the communitarian societies vvhich vvere organized at this time, 
see Noyes, History of American Soctalisms and Charles Nordhoff, The Com- 
munistic Societies of the United States, vvith a Nevv Introduction by Mark 
Hollovvay (Nevv York: Dover Publications, 1966.) 
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and total value of manufactured goods, and the size of the labor 
force grevv rapidly. By 1860 the United States vvas clearly an eco- 
nomically advanced nation.? VVhen established religion did not 
effectively cope vvith these social and economic changes, nevv 
religious beliefs and structures replaced outmoded Protestant 
theologies and unvvieldy institutions and created a nevv established 
religion that could deal more fully vvith a reordered society. 

On the eve of the Second Great Avvakening, denominationalism 
vvas the core of established religion. VVhile the range of American 
denominations vvas broader than it had ever been, a fevv orthodox 
Protestant denominations still controlled the country. The Presby- 
terian and Congregational bodies commanded the largest number 
of members, vvhile Baptist, Anglican, Lutheran, German and Dutch 
Reformed, and Quaker denominations vvere the next largest 
religious groups.“ (See table 14—1). 

Historical creeds and theologies provided the religious authority 
for most of these denominations. Calvinism, vvhich stressed predes- 
tination, vvas the predominant theology for Presbyterians, Congre- 
gationalists, the Reformed, and most Baptists. For members of 
these denominations, an omnipotent God determined vvho vvent to 
heaven or hell, leaving individuals vvith no control over their ovvn 
salvation. The Augsburg Confession vvas the foundation of the 
Lutheran denomination, vvhile the VVestminister Confession an- 
chored the Anglican church. Both of these creeds emphasized strict 
adherence to traditional practices. 

Members achieved a good standing in their denomination if they 
upheld the historical beliefs and participated in the denominational 
rituals. In those denominations that required personal encounters 
vvith Vesus, such conversion experiences routinely occurred at an 
early age. Children generally assumed the denominational affilia- 
tion of their parents. VVhile denominational rites ranged from high- 
church liturgies to simple services, each denomination required 
some kind of ritual observance at specified times in a member s life. 
Birth, baptism, marriage, and death vvere especially important life- 
eycle events. 


8. Figures cited in George Rogers Taylor, The Transportation Revolution, 
1815—1860 (Nevv York: Harper Torchbooks, 1951), pp. 384—98. For a more 
detailed account of the grovvth and development of the United States, see 
Douglass C. North, The Economic Grouth of the United States, 1790—1860 (Nevv 
York: VV.VV. Norton, 1961). 

4. Edvvin Scott Gaustad, Historical Atlas of Religion in America (Nevv York: 
Harper $ Rovv, 1962), pp. 4, 48, 44. 
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Although the structure of each denomination varied significantly 
by historical tradition, most denominations utilized a tight bureau- 
cratic organization and explicit decision-making procedures. 
Elaborate administrative netvvorks usually linked individual con- 
gregations to a regional or national denominational body. Trained 
clergy, educated in denominational facilities, governed each de- 
nomination. In order to protect traditional orthodoxy, denomina- 
tions imposed rigorous standards of scholarship on ministerial 
candidates in areas of systematic theology, Hebrevv and Greek, Bi- 
ble exegesis, church history, and homilectics. For vvell-educated 
ministers, iob opportunities ranged from parish posts to highly 
specialized positions vvithin the denominational bureaucracy. 

It is not possible at this time to define precisely the relationship 
betvveen socioeconomic changes and religion during this period. 
Historians knovv little about the composition of the religious groups 
that arose during the Second Great Avvakening. They have asked a 
fevv questions about the age, sex, class, education, ethnicity, mobili- 
ty, social status, political affiliation, or former religious identifica- 
tion of the members of various religious bodies. Furthermore, no 
theory adequately explains the sudden disruption of established 
religion and explosion of nevv religious groups during this period of 
extensive social turmoil. Sociologists of religion generally attribute 
the rise of nevv religious sects to conditions that prevent a small 
minority of people from fulfilling their personal needs vvithin es- 
tablished religion. VVhile marginal groups, those vvho vvere forced to 
stand outside the mainstream of society, like blacks, vvomen, and 
young people, did icin and lead sects in large numbers,” it vvas the 
groups vvho participated most fully in the social changes of the 
period that transformed religion in America. Recent evidence 
suggests that people affected by urbanization, geographical reloca- 
tion, and changes in /ob structures vvere more likely than others to 
be sympathetic to nevv religious groups. During the Second Great 
Avvakening, the construction of nevv religious groups occurred 
primarily because of the changing religious needs of a significant 
proportion of the population.” 


ö, See Linda K. Pritchard, “The VVomar”s Bible: VVomen and Religion in 
Historical Context,” paper presented at the American Academy of Religion, 
November 1973, E. Franklin Frazier, The Negro Church in America (Nevv York: 
Schocken Books, 1964), and 7oseph Kett, “Grovving Up in Rural Nev England,” 
in Tamara Haraven (ed.), Anonymous Americans (Englevvood Cliffs, N.Y.: 
Prentice-Hall, 1971), pp. 1—16. 

6. The pioneering eflorts in this attempt include Cross, The Burned Over 
District, chaps. 2—5, T. Seott Miyakavva, Protestants and Pioneers (Chicago: 
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STAGE TVVO: CATALYST 


Evangelicalism vvas the maior religious response to the socioeco- 
nomic changes of the: period. Although evangelicalism previouslİy 
existed as a minor religious trend, under the impact of the particular 
nineteenth-century social and economic changes, it became a mağ?or 
religious expression in American religion. The theology of evangel- 
icalism gave individuals a much greater role in obtaining salvation 
than traditional Protestant theologies, especially Calvinism, al- 
lovved. Nathaniel Taylor, the leading advocate of evangelicalism, 
argued that salvation vvas “man”s ovvn act” rather than God”s.” In- 
dividuals no longer had to vvait for God, they could initiate their 
ovvn conversion. This shift from vvaiting to searching for salvation 
produced nevv religious priorities. Instead of correct belief or 
regular ritual observance, the most important religious act became 
a direct personal conversion to /esus. 

Massive revivals, led by unorthodox ministers called either re- 
vivalists or evangelists, carried evangelical religion throughout the 
country. Revivals vvere religious meetings of indefinite duration 
vvhere “sinners” could uncover their vvicked hearts and confront 
their God. Several denominations usually sponsored revivals in 
small tovvns and cities, vvhere agents advertised the forthcoming 
event to the community and arranged the necessary facilities. 
VVhile revivals had been previously vievved as “ gifts” from God, 
they vvere novv purposefully organized events vvhich maximized the 
possibility of religious conversion. “A Revival of Religion is not a 
Miracle,” insisted one revivalist. “It consists entirely of the right 
use of the povvers of nature . . . or the right use of means. ” 

A nevv breed of clergy conducted revivals in most parts of the 
United States. Although eritics felt that revivalists vvere inauthentic 
ministers, “actually quite lost to the church, ” most revivalists vvere 
simplİy itinerant ministers vvho traveled around the country leading 


University of Chicago Press, 1964), Robert VV. Doherty, The Hicksite Separation 
(Nevv Brunsvvick, N.T.: Rutgers University Press, 1967): and Robert VV. Doherty, 
“Social Bases of the Presbyterian Schism of 1837—38: The Philadelphia Case,” 
Voumal of Social Historu 2 (fall 1968): 69—79. 

7. Nathaniel VV. Taylor, “Concio ad Clerum: A Sermon, 1828,” in Sidney 
Ahlstrom (ed.), Theologu in America (Nevv York: Bobbs-Merrill, 1967), p. 217. 

8. Charles Grandison Finney, Lectures on Revisals of Religion, ed. VVilliam 
MecLoughlin (Cambridge: Belknap Press of Harvard University Press, 1960), 
pp. 12—13. 

9. Charles Hodge, “Systematic Theology,” in Ahlstrom (ed.), Theologvu in 
America, pp. 261—62. 
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revivals. Although some evangelists vvere converted laymen vvithout 
formal religious training, for the most part they vvere as vvell 
educated as other denominational ministers. Most began their 
career of exhortation in their ovvn parish and left their congregation 
only after they had secured a reputation as a successful preacher. 
Interdenominational and denominational mission agencies fre- 
quently hired revivalists to carry religion to specific parts of the 
country, especially pioneer areas of the VVest. 

Although styles of preaching and organizing revivals differed 
enormously, evangelists attempted to convert every unregenerated 
soul vvho attended their revivals. They preached the utter depravity 
of each individual and the vvillingness of God to administer grace to 
everyone vvho begged forgiveness. Employing special revival tech- 
niques, or “nevv measures, ” revivalists vvorked to create an emo- 
tionally charged atmosphere vvhere conversion experiences vvould 
routinely occur. The number of people converted determined a 
revivalist” s success, or as one evangelist put it, “the amount of a 
minister s success in vvinning souls (other things being equal) in- 
variably decided the amount of vvisdom he had exercised in the dis- 
charge of his office. 1" 

Although hundreds of revivalists emerged during the Second 
Great Avvakening, Charles Grandison Finney conducted the most 
successful revivals. Models of clarity and efficieney, Finney s reviv- 
als embodied his ovvn compelling personality and innovative revival 
techniques. A contemporary describes him at the famous series of 
revivals in Troy, Nevv York in 1827, vvhere “his great eyes (vvere) 
rolling around the congregation and his arms flying about in the air 
like those of a vvindmill. One evening he described hell and the 
devil and the long procession of sinners being svvept dovvn the 
rapids, about to make the avvful plunge into the burning depths of 
liquid fire belovv, and the refoicing hosts in the inferno coming up to 
meet them vvith the shouts of the devils echoing through the 
vaulted arches. 1" 

The fiery Finney believed that his first task vvas to get the atten- 
tion of the sinner, because “ there are so many exciting subiects con- 
stantly brought before the public mind, such a running to and fro, 
so many that cry “Lo here” and “Lo there, that the church cannot 
maintain her ground, cannot command attention, vvithout exciting 


10. Finney, Lectures on Revtsals of Religion, pp. 194—95. 
11. Elizabeth Cady Stanton, Eightu Years and More (Nevv York: European 
Publishing Company, 1898), p. 42. 


306 LINDA K. PRITCHARD 


preaching, and sufficient novelty in measures, to get a public ear.””” 


In order to create the appropriate atmosphere for-the sinner to feel 
God” s presence and repent, Finney utilized extemporaneous 
preaching and daily prayer meetings. In addition, he introduced 
novel techniques like the “anxious bench” and the “anxious room.” 
They enabled him to devote his full attention to potential converts 
by segregating people vvho vvere obviousİy nearing a religious 
climax from the rest of the audience. But in the final analysis, Fin- 
ney knev that, “as sure as the effect of a measure becomes stereo- 
typed, it ceases to gain attention, and then you must try something 
nevv, 9 

By offering evangelicalism as an alternative to established 
religion, revivalists such as Charles Finney triggered vvidespread 
ideological confrontation and denominational schism. They polar- 
ized denominations into competing old- and nevv-school factions, 
vvhere the nevv school embraced the nevv revival measures and the 
old school reiected them. The ensuing battles resulted in divisions 
at every denominational level, from parish churches to the highest 
administrative bodies. In the process people shed anachronistic 
beliefs and founded a myriad of nevv religious sects throughout the 
country. 


STAGE THREE: DEVELOPMENT OF NEVV SECTS 


Although the relationship betvveen sectarian development and so- 
cial change is not yet clear, the creation of nevv religious sects both 
substantially expanded the religious spectrum and facilitated the 
realignment of religion and society. The unstable social and 
economic environment, ripe for nevv ideologies and movements, 
produced an enormous variety of nevv sects, and conversion to the 
“nevv became the religious standard of the day. Providing more 
meaningful religious experiences than established religion, the nevv 
sects promoted the realignment betvveen religion and the emerging 
social structure.“ 

12. Finney, Lectures on Revisals of Religion, pp. 10, 272. See also his lectures, 
“VVhat a Revival of Religion Is,” “Hovv to Preach the Gospel,” and “ Hovv to 
Promote a Revival,” in the same volume. 

13. Ibid., p. 181. 

14. 1n 1911 Ernst Troeltsch opened a confusing discussion about types of 
religious organization vvhen he published The Social Teachings of the Christian 
Churches, vol. 1 (Harper Torchbooks, 1960). Recently, Allan VV. Fister sum- 
marized and eritiqued the subsequent literature in “H. Richard Niebuhr and the 
Paradox of Religious Organization: A Radical Critique,” in Charles Y. Glock and 
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Depending on specific historical circumstances, the organization, 
belief system, and ultimate success of each nevv sect varied con- 
siderably. VVhile some sects relied on strong institutions, specialized 
leadership, and centralized decision making, others exhibited fluid 
boundaries and fevv formal structures. Beliefs ranged from reac- 
tionary interpretations of Christianity to secular ideologies. Al- 
though many sects required their members to conform rigidly to 
preseribed beliefs and standards of behavior, others required 
nothing more than a superficial interest in a particular religious ex- 
planation. Some sects maintained an indifferent, even hostile, 
relationship to the outside vvorld, vvhile others explicitly sought to 
accommodate themselves to the larger society. 

Nevertheless, in order to examine the relationship betvveen cer- 
tain types of sects and the general process of sectarian development, 
the nevv sects can be classified into four categories based on their 
distance from the standard beliefs and structures of established re- 
İligion.”5 From vvithin established religion, regenerative sects 
attempted to modify traditional denominational beliefs and forms. 
Schismatic sects, advocating radical transformations in Christian 
beliefs, permanently separated from their former denominational 
affiliates, vvhile cultic sects, substituting their ovvn religious alter- 
native for Christianity, arose independent from established religion. 
Finally, quasi-religious sects repudiated religion altogether and 
replaced it vvith explicitly political beliefs and structures. Table 
14—2 delineates representative groups for each type of sect. 


Regenerative Sects 


During the battle for denominational control, old- and nevv- 
school supporters separated into old- and nevv-school regenerative 
sects. From vvithin established religion, as vvell-defined factions or 
short-lived splinter groups, they attempted to reshape the contours 
of established religion in either an old- or a nevv-school direction. 
Numerous denominational divisions, shifting constituencies, and 
leaders vvho misrepresented their factions, hovvever, make it ex- 


Phillip Hammond (eds. ), Beyond the Classics? Essauys in the Scientific Study of 
Religion (Nevv York: Harper and Rovv, Harper Torchbooks, 1973), pp. 355—408. 
For the purposes of this essay, a sect is any nevv religious movement that emerged 
during the Second Great Avvakening. 

15. For other classifications of sects, see Bryan R. VVilson, Sociologu of Religion 
(Baltimore: Penguin Books, 1969), pp. 361—883: and Charles Y. Glock, “On the 
Origin and Evolution of Religious Groups,” in Charles Y. Glock (ed. ), Religion in 
Sociological Perspective (Belmont, Calif.: VVadsvvorth, 1973), pp. 207—20. 
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tremely diflicult to characterize regenerative sects broadly. Never- 
theless, by 1860, although the old school successfully retained a 
significant follovving in most denominations, the nevv school clearly 
had established itself as the mafor religious force in America. 

Fearful of the potential demise of denominationalism, the old 
school opposed the nevv measures of evangelicalism and attempted 
to recapture its ovvn unique denominational beliefs and practices. 
According to one historian, by applying strict traditional standards 
to ministerial training, doctrinal belief, and ritual observance, “the 
old school clung to the ideal of an organic Christian society guided 
by the spiritual leadership of the clergy. "” Regular participation in 
specific denominational rites, not a revival conversion experience, 
continued to be the route to salvation 

Although the nevv school believed that the old school vvas the 
vestige of an antiquated religious system, in fact, the old school 
program corresponded to a significant demographic change vvithin 
the country. For the most part, the membership base of the old 
school consisted of recent immigrants from Europe vvho feared the 
dilution or “ Americanization” of their denominational standards. 
Demanding purity in theology and ritual, immigrants pushed their 
denomination in a decidedly old-sechool direction. In most de- 
nominations, the size and strength of the old school depended on 
the number of first and second generation immigrants in that 
denomination. 

The old-school development in the maior Lutheran denomina- 
tion, the Evangelical Lutheran Church in America, provides a par- 
ticularly good illustration of the interplay betvveen immigration and 
old sehoolism. The Pennsylvania Synod, composed primarily of first 
and second generation Germans, vvas the most consistently old- 
school synod in the denomination. In order to maintain denomina- 
tional standards, the synod required its clergy to preach both in 
German and English and required that “vvhosoever applied into our 
ministerium, must knovv so much of the Greek language, as to be 
able to read the Nevv Testament in that language vvithout difficulty: 
if possible knovv so much Hebrevv, as to translate the more easy 
parts of the Old Testament, he must likevvise give suflicient proof of 
his acquaintance vvith the most important branches of theology: viz. 
Exegesis, Dogmatik, Morality, Church History, Apologetik, and 
Homiletik.”” VVhen the nevv school, led by Samuel Sehmucler, 

16. MecLoughlin, introduction to Finney, Lectures on Revisals of Religion, p. xi. 


17. Minutes of the German Evangelical Lutheran Sunod of Pennsylvania (Sum- 
nytovvn: Enos Benner, 1834), p. 8. See also Verhandlungen der Deutsch 
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attempted to expel certain ” popish” tendencies from the Augsburg 
Confession, the Pennsylvania Synod replied that since Sehmucler s 
Definite Platform “ professes to be an improvement on the 
Augsburg Confession—the venerable, common, confession of the 
entire Lutheran Church, in the old vvorld and the nevv—and in vievv 
of the fact that as the oldest Evangelical Lutheran Synod in this 
country, vve feel it our duty to publicly bear testimony to the faith of 
our Fathers, in opposition to every innovating attempt to lay violent 
hands on the ancient foundations of faith.”"" Finally, in 1862, the 
Pennsylvania Synod and other ““Representatives from various 
Evangelical Lutheran Synods in the U.S. and Canada accepting the 
Unaltered Augsburg Confession” vvithdrevv from the nevv-school 
General Synod and founded the old-sehool General Council. 

In the case of the Presbyterian, U.S.A. denomination, Scotch- 
Irish immigrants vvere the most vigorous proponents of traditional 
beliefs and practices. One contemporary observer vvrote about a 
congregation in vvhich the “old Scotch Presbyterians vvere opposed 
to all innovations that vvould afford their people paths of flovverey 
ease on the road to Heaven” to the extent that “the introduction of 
stoves, a violincello, VVesley s hymns, and a choir split the church in 
tvvain. 1” In 1888 the old-school expelled the strongly nevv-school 
Presbyterians and synods from the Presbyterian General Assembiy, 
and the denomination remained split into tvvo nearly equal parts 
until 1868. 

At the same time that the old school attempted to combat a con- 
stant stream of heresies, it also struggled to restyle orthodoxy in 
İight of contemporary realities. The Mercersburg theology, created 
by Vohn Nevin and Philip Schaff, successfully reinstated the 
mystery and “real presence” of the Fucharist in German Reformed 
ceremonies. In addition, the Anglo-Catholic movement, influenced 
by the Tractarians in England, endeavored to put nevv life into the 
Reformation doctrine and liturgy of the Protestant Episcopal 
church. 

Although the influx of European immigrants reinvigorated 
traditional religion in America, in the final analysis, the old school 
failed to protect established religion from evangelical contamina- 


Evangelisch-Lutherische Sunode von Pennsuloanien and benachbarten Staaten 
(Allentovvn, Pa.: Carl L. Huetter, 1819.) 

18. Minutes of the 109th Annual Session of the German Esvangelical Lutheran 
Ministerium of Pennsylvania and Adiacent States (Sumnytovvn: Enos Benner, 
1856), p. 27. 

19. Stanton, Eightu Years and More, p. 25. 
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tion. Despite the sharp indictment by the old school of “sectarian 
spirit,” vvith one leader ranking it vvith heresy as “unchurchİly and 
anti-sacramental, ””” in fact, the old sehool fostered denominational 
divisions. Purging nevv-school factions and vvithdravving from over- 
vvhelmingly nevv-school denominations only encouraged additional 
sectarian development. VVhile the emerging old-school sects vvere 
highly traditional, they could not protect religious innovation in 
other types of sects. 

By effectively promoting evangelicalism vvithin established 
religion betvveen 1820 and 1860, the nevv school became the most 
important sectarian tendeney of the nineteenth century. Thousands 
of converted “sinners, ” located both inside and outside established 
religion, foined nevv-school sects. As a result, nevv-school sects grevv 
at a faster rate than old-school sects, and the Methodists, the only 
completely nevv-school group, emerged as the largest denomination 
in the country.” In addition, the nevv school developed vital inter- 
denominational missionary agencies and social reform organiza- 
tions. 

The Methodists, the most successful nevv-school group, vvere at 
the forefront of saving souls vvest of the Allegheny mountains. In 
Kentucky and Tennessee, the Methodists, along vvith the Baptists 
and a fevv nevv-school Presbyterians, organized the famous Cane 
Ridge revivals of 1801. These revivals significantly increased Baptist 
and Methodist membership in Kentucky, so that by 1820, the state 
census reported 21,000 Baptists and Methodists and only 3,700 
Presbyterians.” Although the Baptists vvere equally as successful as 
the Methodists in converting nevv members, the Methodists gained 
a competitive edge by replacing traditional parishes vvith an in- 
novative system of circuits and preaching stations in order to utilize 
effectively their small number of trained clergy. As a result, by 1860 
the U.S. census shovved that the Methodists had nearly three times 
as many churches and the Baptists had tvvice as many as the com- 
bined number of Presbyterian and Congregational churches.?5 

Although many Lutherans staunchly resisted evangelicalism 


20. lohn Nevin, The Müşstical Presence, in Ahlstrom (ed.), Theologu in America, 
p. 408. 

21. Statistics of the United States (including mortalitu, property, eec.,) in 1860, 
comp. from the original returns and being the final exhibit of the eighth census, 
under the direction of the secretary of the interior (VVashington: Government 
Printing Office, 1866), pp. 497—501). 

22. Reported in Svveet, The Story of Religion in America, p. 214. 

23, Statistics of the United States in 1860, pp. 497—501. 
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throughout the century, the main thrust of the denomination vvas in 
a decidedly nevv-school direction. By the 1840s, entire synods incor- 
porated evangelicalism into their practices. The strongly nevv school 
Lutheran Synod of Miami in Ohio, for example, passed a resolution 
in 1849 stating that “ protracted meetings, revivals of religion, 
prayer meetings, religious conferences, and Sabbath Schools, are in 
accordance vvith the teachings of the Bible, and upon vvhich de- 
pends in a great measure, the prosperity of our Lutheran Zion. 7?" 

"The Presbyterian nevv school, under the leadership of Charles 
Finney, achieved most of its successes in the upper Mohavvk Valley 
of Nevv York. This area became knovvn as the “ burned-over dis- 
trict” after several intense revivals svvept through the region. 
Auburn Theological Seminary, İocated in the heart of this area, 
trained nevv-school leaders for the entire country. After the old 
school ousted the nevv school from the denomination in 1888, the 
nevv school quickly organized the Presbyterian, U.S.A., Nevv 
School, a parallel Presbyterian denomination based on evangelical- 
ism. By 1868, vvhen the vvarring camps finally reunited, the nevv 
school had forced the old school to accept a moderate brand of 
evangelicalism into the denomination. 

In addition to internal difficulties, old- and nevv-school sects faced 
the geographical problem of a scattered constituency.” As a result 
of the nation s acquisition of nevv territory during this period, one 
denomination reported that “ there are thousands of members of 
our church, scattered over the broad prairies as sheep having no 
shepherd, and fall prey to the destroyers,  including rum, popery, 
and heathenism.”” Based on their commitment to evangelicalism, 
the nevv school developed missionary and social reform programs 
designed to reach the scattered population. 

Although the old school eventually established its ovvn mission 
agencies vvithin each denomination, the nevv school developed 
more efficient interdenominational missionary organizations in 
response to the challenge of the heathen VVest. In order to reach 
Catholics, Mormons, and other religious “heretics,” as vvell as un- 

24. Minutes of the Sixth Convention of the Evangelical Lutheran Church of 
Miami (Dayton, Ohio: Printed at the Daily Vournal Office, 1849), p. 18. 

25. The Roman Catholic church also posed a threat to both old and nevv schools. 
Due to the heavy European immigration in this period, the number of Catholic 
churches grevv faster than those of any other denomination. Much of the mission 
and social reform activity vvas directed tovvard the Catholics, resulting in the most 
virulent anti-Catholic sentiment of any period in American history. 


26. Minutes of the Eleventh Annual Convention of the Evangelical Lutheran 
Sunod of Miami (Springfield, Ohio: Evangelical Lutheran Office, 1854), p. 5. 
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churched Protestants, the nevv school created an elaborate vveb of 
national, state, and local interdenominational mission agencies. 
Some of the prominent national organizations included the Amer- 
ican Bible Society, the American Home Mission Society, the Amer- 
ican Tract Society, and the American Sunday School Union. 

Although nearly all nevv-school groups paid lip service to this in- 
terdenominational cooperation, in fact, each denomination vvas 
primarily concerned about saving its ovvn population.” The com- 
petition among denominations for converts vvas so acute that in one 
case the members of a Methodist church in Cincinnati promptly 
abducted and beat a local Lutheran minister vvhen he called 
Methodism “the false prophet of the day. 5 The Methodists earned 
a particularİy bad reputation for actively recruiting members of 
other denominations and refused to participate in ioint efforts 
altogether. In addition, most interdenominational agencies vvere 
funded by nevv-school Congregationalists and Presbyterians, such 
as the Tappans of Nevv York City, and the literature and personnel 
reflected this denominational bias. 

Although social reform movements frequently functioned as 
denominational recruiting arenas, both the old school and nevv 
school also participated in reform programs such as temperance, 
sabbatarianism, nativism, vvomen s rights, and abolitionism in order 
to control certain kinds of “unsocial” behavior. VVhile some issues, 
like vvomen s rights, appealed solely to nevv-school groups, most 
reforms attracted shifting coalitions of old- and nevv-school sects. 
Depending on their constituency, the sects carefully selected their 
reform issues and proposed various solutions to the social “prob- 
lems.” Anti-Catholic movements, for example, generated support 
from a broad range of groups, but nativism, temperance, and sab- 
batarianism, aimed directly at recent immigrants, failed in sects 
vvith a significant immigrant population.?”” 

VVhile the old school and the nevv school advocated the same side 
of many reform issues, tactical considerations often separated the 

27. See Miyakavva, Protestanis and Pioneers, Ahlstrom, A Religious Historu of 
the American People, chaps. 26, 27, and Donald Scott, “VVatehmen of the VValls of 
Zion: Evangelicals and American Society, 1800— 1860” (unpublished Ph.D disser- 
tation, University of VVisconsin, 1968). 

28. Proceedings of the Fourth Session of the Evangelical Lutheran Sunod of 
Müamiü (Baltimore: Evangelical Lutheran Church, 1847), pp. 39—40. 

29. See Paul Kleppner, The Cross of Culture (Nevv York: Free Press, 1970), 
Frederick C. Luebke, Tmmigrants and Politics (Lincoln, Neb.: University of 


Nebraska Press, 1969), and Voseph Gusfield, Sumbolic Crusade (Urbana, IIl.: 
University of Illinois Press, 1963). 
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tvvo. İn the case of slavery, for example, vvhere the old school vvas at 
least as active in antislavery activities as the nevv school,” they dis- 
agreed about hovv and vvhen to free the slaves and the position of 
blacks in society after emancipation. In addition, the nevv school 
created large interdenominational agencies, structurally similiar to 
their missionary organizations, including the American Anti- 
Slavery Society and the American Temperance Society, in order to 
promote specific reforms. The old school, fearing the erosion of 
their denominational beliefs, refused to ioin these agencies, even 
the American Society for Promoting the Observance of the Seventh 
Commandment, vvhich fought prostitution. 

Even vvithin the nevv school, controversies raged over the best 
strategy to rid the vvorld of sin. Since converting individuals to 
Vesus, the nevv school”s main priority, could not proceed fast enough 
to reform the entire society, opinions differed over vvhether to con- 
tinue to convert individual sinners, legislate their behavior, or at- 
tack the social causes of sin. As one historian explains the dilemma, 
“inspiration came to individuals, and each person charted his ovvn 
course. Disregarding any established authority or institutions, ul- 
traists concerned themselves vvith single souls, theirs and others, 
their standard of piety and morality absolutely fixed by personal 
holiness. But their obyectives—rooting out sin, converting the 
vvorld, and bringing forth the millennium—could be approached 
only by concerted energies. 7" 

Although the nevv school put together a religious formula for a 
broad cross section of society, ironically, its success eventually un- 
dermined A merican Protestantism. The old school correctly per- 
ceived that evangelical theology, by encouraging denominational 
conflict and schism, vvould open the floodgates for nevv religious 
movements. As one old-school leader put it, “if every man is at 
liberty to exalt his ovvn intuitions, as men are accustomed to call 
their strong convictions, vve should have as many theologies in the 
vvorİd as there are thinkers. ”” Religion spun off in numerous di- 

80. For a discussion of abolitionism vvithin the Quaker denomination, see 
Doherty, The Hiclsite Separation, among Presbyterians, see Linda K. Pritchard, 
“ Ministers: A Comparative Framevvork” (unpublished manuscript, Department 
of History Library, University of Pittsburgh, 1970), and vvithin the Presbyterian 
Covenanter denomination, see David Ray VVilcox, “The Reformed Presbyterian 
Church and the Anti-Slavery Movement” (unpublished M.A. thesis, Geneva 
College, 1948). 

31. Cross, The Burned Over District, p. 206. 

32. Charles Hodge, Sustematic Theologu, in Ahlstrom (ed.), Theologu in 
America, pp. 261—62. 
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rections, and a variety of nevv Christian and non-Christian sects 
emerged out of the Second Great Avvakening. 


Schismatic Sects 


Schismatic sects vvere splinter groups that broke off from es- 
tablished religion to form permanent independent institutions. 
These Christian sects originated vvithin established religion during 
the theological and political controversies triggered by the Second 
Great Avvakening. Although schismatic sects shared some of the 
same positions on the religious issues of the day vvith old- and nevv- 
school regenerative sects, schismatic sects offered a broader critique 
of established religion and designed more consistent religious alter- 
natives than regenerative sects. Their stridency and unvvillingness 
to compromise vvith either secular or denominational structures led 
schismatic sects to organize their ovvn groups. 

VVhile most of the schismatic sects founded in the mid-nineteenth 
century spun off from the nevv school, several came out of the old- 
school experience. Some Furopean immigrants, for vvhom any 
contact vvith American religion compromised traditional denomi- 
national theology and ritual, founded separate, more conservative 
old-school sects. The Lutheran Missouri Synod, for example, vvhich 
remains extremely conservative even today, originated in 1847 dur- 
ing a period of heavy German immigration to the Midvvest. Norvve- 
gian immigrants organized the Norvvegian Evangelical Synod in 
1853, and foreign-born Syvedes founded the Augustana Synod in 
1860. The Associate Presbyterian and Associate Reformed Presby- 
terian denominations, composed of immigrants from Scotland vvho 
settled around Pittsburgh early in the century, merged to form the 
conservative United Presbyterian Church of North America in 
1858. 

Most of the schismatic sects to emerge betvveen 1820 and 1860, 
hovvever, vvere highly evangelical. Using personal salvation as the 
initial indicator of perfectionism, they believed that a narrovv “fun- 
damental” interpretation of the Bible and stringent standards of 
behavior vvould bring about a sinless vvorld. Early in the century, 
dissident evangelicals left the Mennonite and Presbyterian de- 
nominations to form the Evangelical Association and the Cumber- 
land Presbyterian church, and former Lutherans and German 
Reformed members came together in the church of the United 
Brethren. The Methodist Episcopal church, dividing three times 
during this period, spavvned the Methodist Protestants in 1830, the 
VVesleyan Methodists in 1844, and the Free Methodists in 1860. 


RELIGIOUS CHANGE IN NİNETEENTH-CENTURY AMERİCA 317 


Other Methodist and Presbyterian evangelicals united in 1832 to 
found the Disciples of Christ. Finally, local “union” churches, 
informally organized congregations of mostly discontented Presby- 
terians and Congregationalists, proliferated throughout the Second 
Great Avvakening. 

Hovvever, the millennial Millerite movement most fully em- 
bodied the evangelical spirit of the period. According to VVilliam 
Miller, a nineteenth-century Baptist preacher, the Second Coming 
of Tesus vvas to occur betvveen Mareh 21, 18438, and March 21, 1844. 
Both positive signs, like revivalist successes, and negative ones, like 
the “seducing” beliefs of Shakerism and Roman Catholicism, 
pointed to the impending event. Miller s propheey spread rapidly, 
especialİly in the “burned-over” district of Nevv York: and by the 
end of 1848, there vvere vvell over fifty thousand believers and 
another million vvho vvere “skeptically expectant.””? Even though . 
the vvorld did not end at the appointed time, several sects emerged 
out of Millerism, including the Seventh-Day Adventists. 

The presence of schismatic sects that had originated during 
earlier historical periods added yet another dimension to the 
nineteenth-century religious spectrum. Although not usually evan- 
gelical themselves, these former schismatic sects offered ante- 
bellum spiritual vvanderers proven routes to salvation. German, 
Dutch, and Russian sects, including the Rappites, Mennonites, and 
Moravians, arrived early in colonial America seeking religious 
toleration for their sechismatic beliefs. Somevvhat İater, in 1776, 
Mother Ann Lee brought the Shakers, or “shaking Qualers, to this 
country. These communities became places vvhere, as one leader 
stated, “some practical application could be made of the fresh vievvs 
of philosophy and life. ””“ The tvventy Shaker “families” and the 
German colonies of Nevv Harmony, Amana, and Zoar svvelled vvith 
uprooted religious zealots after periods of intense revivalism.”” 

The Unitarians and Universalists are examples of earlier schis- 
matic sects that did not begin to grovv significantly until the Second 
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Great Avvakening discredited the traditional Protestant preoccupa- 
tion vvith original sin. Believing that “it is the purpose of God, 
through grace revealed in our Lord Vesus Christ, to save every 
member of the human race from sin, 7” the Universalists attracted 
follovvers for vvhom predestination had lost all meaning. According 
to the Unitarians, even lesus vvas unnecessary since men and 
vvomen controlled their ovvn salvation. Both of these religious sects 
believed that the kingdom of God vvould be ushered in by social 
reform activities promoting “moral behavior, ” not by dramatic con- 
version experiences brought about by revivals. 


Cultic Sects 


Cultic sects developed religious alternatives for people vvho broke 
from the Christian mainstream during the Second Great Avvaken- 
ing. Most cultic sects vvere based on the discovery and implementa- 
tion of universal lavvs of nature. Utilizing a prescientific method, 
including the use of empirical data, nonliteral interpretation or 
“ higher criticism” of the Bible, and nevv classifications of physical 
and psychic phenomena, cultic sects described the vvorld in a vari- 
ety of nevv vvays. 

In terms of strength and longevity, the Mormons vvere the most 
important cultic sect to come out of this period. Like the Presbyte- 
rian nevv school and the Millerite movement, they originated in the 
burned-over district of upstate Nevv York. In 1823 the angel Moroni 
revealed divine commandments to loseph Smith. Their translation 
into the Book of Mormon disclosed that, contrary to Christian 
belief, the Son of God had not yet come to earth but vvas due at any 
time. Smith led his follovvers from Nevv York to Utah in various 
stages to prepare for the impending millennium. During this 
pilgrimage, the Mormons encountered bitter abuse for their prac- 
tice of polygamy and submitted to the highly authoritarian 
leadership of Smith and, follovving his death, Brigham Young. The 
combination in early Mormonism of persecution, autocratic rule, 
and physical isolation laid the foundation for the contemporary 
Mormon church. 

Other cultic sects to emerge out of the turmoil of the Second 
Great Avvakening proved to be less cohesive and more ephemeral 
than the Mormons. Creating and maintaining religious institutions 
based on a vague scientism vvas difficult. Most people supplemented 
rather than replaced other belief systems vvith selective cultic 
beliefs and practices. Because most cultic sects maintained no ex- 
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clusive membership requirements, people could accept cultic tenets 
that fit their ovvn notions about the vvorld and still remain vvithin 
other religious groups. Although most cultic sects failed to develop 
strong institutions, they vvere important because they significantly 
enlarged the spectrum of religion in America. 

Spiritualism, the cultic sect that focused on supernatural revela- 
tion and departed spirits, began in Rochester, Nevv York, vvhen the 
Fox sisters communicated vvith their departed relatives in 1848. By 
1855, at the height of the organized Spiritualist movement in the 
United States, there vvere over a million and a half believers and 
150 practicing mediums.?” For most of these people, hovvever, 
spiritualism vvas primarily a bridge to further religious experimenta- 
tion. According to one historian, “fevv, in any case, remained active 
spiritualists very long. . . . this vvas probably a further step on the 
path to religious modernism of some variety. İIts scientific manner, 
social avvareness, Biblical and historical criticism, and eager at- 
tention to current speculation must have tended to obliterate any 
remnants of literal-mindedness and orthodoxy embedded in its con- 
verts. 9” Despite the popularity of these tenets, Spiritualist con- 
gregations numbered only seventeen in 1860." 

In contrast to spiritualism s supernatural analysis, Svveden- 
borgianism produced “natural lavvs” to explain the vvorld. Based on 
the ideas of Emanuel Svvedenborg, an eighteenth-century Svvedish 
philosopher, this nineteenth-century cultic sect embodied his “uni- 
versal understanding ” and his ideas about sex and marriage, spiri- 
tual healing, and “animal magnetism.” Nevv Thought churches, 
based on Svvedenborgian beliefs, usually dissolved vvithin a short 
time, but participants in movements that relied on a “scientific” 
understanding of the vvorld, including Unitarians, spiritualists, 
socialists, and some nevv-school advocates, utilitized Svvedenborg s 
VİeVVS. 

Mesmerism, phrenology, homeopathy, and dietary prescriptions 
provided additional cultic alternatives to established religion. The 
goals of these cults included psychic and physical healing and the 
discovery of unknovvn truths. Their reliance on supernatural ex- 
planations kept them closely related to spiritualism and Svveden- 
borgianism. Since extraordinary experiences vvere highly valued, 
one historian reports that “ persons acknovvledged insane vvere even 
sought after for leadership into higher inspiration. “” For the most 
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38. Tbid., p. 348. 
39. Statistics of the United States in 1860, p. 500. 
40. Cross, The Burned Over District, p. 203. 


320 LINDA K. PRITCHARD 


part, itinerant lecturers, appearing irregularly and infrequently in 
any location, promoted these cults. Additional information vvas cir- 
culated by personal communication, independent tracts, and 
isolated articles in religious periodicals. 

Mesmerism, introduced by F.A. Mesmer, an Austrian physician, 
advanced ideas about psychic healing based on the astrological, 
electrical, and magnetic forces of the earth and stars. An apprentice 
cobbler, Andrevv Vackson Davis, dubbed the “Poughkeepsie Seer, ” 
became the most famous proponent of mesmerism in this country 
after he vvas hypnotized in the 1850s. Phrenology, the practice of 
reading a person s skull to determine character and intelligence, 
reached epidemic proportions in the 1840s along the Erie Canal in 
Nevv York. Homeopathy, according to one practioner, “held that 
disease vvas, essentially, a dynamic aberration of the spirit.”“ As the 
forerunner of the Christian Science sect in the İlater nineteenth 
century, homeopathic medicine employed natural herbs, spiritual 
healing, and dietary prescriptions. Additional cultic movements 
centered around dietary fads. Fating “ organic” foods vvas thought 
to align one”s body vvith the forces in the universe. The graham 
cracker, created by Sylvester Graham, became a popular health 
food of the period. 


Quasi-Religious Sects 


Secular ideologies, especially political ones, replaced religious 
theologies for some people caught up in the turmoil of the Second 
Great Avvakening. Quasi-religious sects, based on these secular 
ideologies, offered the most radical alternatives to established 
religion during the nineteenth century.” 

Socialist ideologies supplied the foundation for the most signifi- 
cant quasi-religious sects of the period. Although some religious 
sects had previously adapted communistic living arrangements for 
pragmatic purposes, it vvas not until the nineteenth century that 
sectarian groups utilized explicitly socialist doctrines. Abandoning 
reliance on the promise of a better vvorld after death, socialism 
translated the contemporary dissatisfaction vvith society into a 
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movement to change this vvorld. Socialist sects attempted to replace 
a stratified, unequal society vvith programs to redistribute equally 
the ovvnership and control of the means of production to the entire 
society. For the most part, socialists organized small-scale com- 
munist societies vvhich they hoped vvould act as models for the 
larger society. Although the formulas differed somevvhat, each com- 
munity designed belief systems and life-styles that vvere radically 
different from the prevailing social standards of private property, 
familial arrangements, and government. 

Disciples of tvvo famous European socialists, Robert Ovven in 
England and Charles Fourier in France, brought socialism to this 
country betvveen 1825 and 1855. They primarily organized com- 
munitarian societies based on the thriving Ovvenite or Fourier ex- 
periments in Europe. Although many small local communities vvere 
founded during the Second Great Avvakening, only the most suc- . 
cessful cases have been documented. A.)/. MacDonald, a follovver of 
Ovven vvho took it upon himself to report on all commuhnitarian 
sects, recorded only tvvelve Ovvenite societies and thirty-four 
Fourier phalanxes.? Although none vvere religious by nineteenth- 
century standards, one early historian of socialism argues that “all 
communes under consideration have as their bond of union some 
form of religious belief, . . . For the commune to exist harmonious- 
İy, it müst be composed of persons vvho are of one mind upon some 
question vvhich to them shall appear so important as to take the 
place of religion, if it is not essentially religious.” In one case ““com- 
munism” appeared to be the religion of the community.“ 

Nevv Harmony, founded in 1835, vvas the first and most famous 
Ovvenite community. Robert Ovven purchased 30,000 acres in İn- 
diana from the Rappites, a German schismatic sect that vvas moving 
to vvestern Pennsylvania. Because of his educational theories and his 
beliefs about free thinking and idealism, Ovven eventually drevv 900 
follovvers into Nevv Harmony.” VVithin eighteen months after its 
organization, hovvever, disagreements and yealousies disrupted the 
society. 

Brook Farm, founded in 1841 by a group of Unitarians knovvn as 
Transcendentalists, became a successful Fourier society vvithin tvvo 
years. Fourier s principles of productive labor, art, and science, in 
addition to certain “social and religious affectations, ” attracted 115 
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vvealthy intellectuals from the Boston area. Brook Farm, sometimes 
referred to as “the nevvness, ” “the renaissance, ” and “ the revival,” 
survived until 1846.“ 

An independent socialist, VPohn Humphrey Noyes, founded the 
most successful quasi-religious sect in 1847, the Onelda society. A 
revival convert himself, Noyes believed that socialism, through the 
revitalization of Christianity, vvould usher in the kingdom of God on 
earth. “The question for the future is,” according to Noyes, “VVill 
Revivals go forvvard into Socialism, or vvill the Socialists go forvvard 
into Revivalism? . . . If the churches can not be put into this vvork, 
vve do not see hovv Socialism on a large scale is going to be 
propagated. ” Oneida promised its participants a sinless life based 
on communal living and Christian love, a liberal “Social Science” 
method, a self-evaluation process knovvn as “Mutual Criticism, ” 
and a nontraditional marriage standard. Forced out of Putney, Ver- 
mont, because of this “complex marriage” practice, looking sus- 
piciousİy like free love to the tovvnspeople, the society moved to a 
permanent site iust outside Oneida, Nevv York, in 1848, vvhere it 
flourished for three decades. 

A variety of loosely organized radical reform movements, in- 
cluding immediate abolitionism and agrarian reform, also embod- 
ied socialism. VVilliam Lloyd Garrison challenged the legitimacy of 
contemporary social institutions by demanding the immediate 
emancipation of all slaves. Although Garrison himself vvas more of 
an anarchist than a socialist, he did recommend alternative forms of 
social organization to his follovvers. Socialist land-reform move- 
ments vvere also popular during the Second Great Avvakening. 
George Evans, along vvith Nevv York City labor radicals, led the 
fight to distribute vvestern lands on a free and equitable basis in an- 
ticipation of the homestead programs. Additional groups, like the 
Oberlin perfectionist colony founded by Charles Finney, flirted 
vvith an ill-defined Christian socialism.“ 


Summaru 


Thus, four types of nevv sects emerged in Stage Three to provide 
alternatives to established religion. The sects in each successive 
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type replaced traditional orthodoxy vvith increasingly unconven- 
tional doctrines. Old and nevv school regenerative sects created nevv 
religious options inside established religion. Schismatic sects, un- 
vvilling to compromise vvith established religion, split from their 
parent bodies to proclaim their ovvn Christian truths. Non-Christian 
religious alternatives, previouslİy alien to established religion, orig- 
inated in cultic sects. Quasi-religious sects departed furthest from 
established religion by substituting secular ideologies for religious 
ones. 

But in the final analysis, individual people created nevv models of 
religion, recreated society itself, based on their ovvn perceptions of 
reality. Not all people participated, and many traveled only a short 
distance avvay from established religion. Once the process of 
religious innovation started, hovvever, it vvas difficult to turn back. 
As one religious vvanderer acknovvledged to another, “you have 
been led, as 1 have, to unexpected results. In attacking one vveak 
spot of the current system, you have found that there vvere a good 
many others in the near neighborhooq, till at last it became difficult 
to tell vvhat vvas not rotten. ”” A fevv adventurers moved through all 
the types of sects, continually searching for the ultimate panacea, 
the perfect society, the Universal Truth. 

Vames Boyle, an “evangelist,” is an example of a person vvhose 
personal development paralleled the larger pattern of religious 
change during the Second Great Avvakening. In less than tvventy 
years, Boyle iourneyed through nearly every conceivable nevv 
religious movement of the period. Born a Catholic in Ontario, 
Canada, Vames Boyle vvorked as a Methodist minister in the 
Northvvest as a young man. İn 1825, he took a pastorate, under the 
sponsorship of the American Home Mission Society, at VVatkins 
Glen, Nevv York. He alternated parish vvork vvith itinerant 
evangelizing for the nevv-school Presbyterians until 1832, vvhen he 
left for Nevv England to take over a “free church” at the request of 
Vohn Humphrey Noyes. In 1834 Boyle and Noyes published the 
Perfectionist magazine in Nevv York City, until Noyes  ““complex 
marriage” ideas estranged Boyle. Theophilus Gates, the “Battle 
Axe” holiness leader in Philadelphia, then attracted Boyle for a 
short time, but he finally vvent to vvork in a machine shop in 
Nevvark, Nevv lersey, until 1838. At the same time, he traveled the 
countryside as an agent for the Ohio Anti-Slavery Society. He later 
became a lecturer on socialism in Nevv England and in 1842 ioined 
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the Northampton Fourier community. In 1844 he studied phrenol- 
ogy and medicine as a Methodist Protestant minister. Finalİy he 
became a Svvedenborgian and vvorked closely vvith Andrevv ylaekson 
Davis in faith healing.”” 


STAGE FOUR: CREATION OF A 
“NEVV” ESTABLISHED RELIGION 


As religion caught up vvith the structural transformations in society, 
the schismatic impulse to create nevv forms of religion diminished. 
Although no exact date marked the demise of the Second Great 
Avvakening, by 1860 a nevv established religion based on the re- 
alignment of religion and society had replaced the former estab- 
lished religion. This nevv established religion integrated selected 
nevv beliefs and nevv sects into the framevvork of American denom- 
inationalism instead of creating an entirely nevv system. Until social 
change again triggered religious reorganization, stability rather 
than change characterized religion in America. 

Evangelicalism emerged as the dominant theology in the nevv es- 
tablished religion. In an increasingİy complex society, people 
preferred to vvork out their ovvn salvation instead of deferring to the 
vvhim of God. Although the precise interconnections betvveen 
religious and social change during this period have not yet been es- 
tablished, evangelicalism and other nevv ideologies offered more ap- 
propriate explanations for the nevv social order than theologies 
offered by the former established religion. 

The practice of evangelicalism, hovvever, vvas somevvhat moder- 
ated because both traditional denominations and nevv sects needed 
to build permanent institutions. Instead of the conversion of 
sinners, the main priority of religious groups became ministering to 
the continuous needs of their members. The number of revivals 
dvvindled, and vvhen they did occur, they functioned to revitalize 
church members rather than save nevv souls. Consequently, highly 
stylized revivals organized by church leaders for their ovvn members 
replaced spontaneous outbreaks of religious fervor. 

VVhile sehismatic, cultic, and quasi-religious sects erected in- 
dependent religious structures, regenerative sects rebuilt denom- 
inational institutions. Faced vvith the advances of the other nevv 
sects, the old school and the nevv school vvorked together to bind up 
denominational vvounds and bring denominations more in line vvith 
the nevv social structure. They united their denominations around a 
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blend of inherited and contemporary theology and ritual. Either 
conciliatory leaders replaced a generation of firebrands or former 
radicals significantİy modifted their extreme vievvs. By the end of 
the Second Great Avvakening, for example, Charles Finney publicly 
denounced the “irresponsible” use of his nevv revival techniques. 
VVhile neither the old school nor the nevv vvon a total vindication of 
its religious position, most denominations definitely moved in a 
nevv-school direction. Although the nevv school had to give up much 
of “its interdenominational emphasis, denominations added many 
nevv-school reforms, such as evangelical theology, nevv conversion 
techniques, and innovative missionary programs, to their traditional 
concerns. The incorporation of nevv beliefs and practices placed 
traditional denominations in a strongly competitive position vvith 
the nevv sects. 

Most old- and nevv-school factions merged by 1870. The last par- 
tition of the Methodist Episcopal church occurred in 1860, vvhile 
the old school and the nevv school reassembled in the Presbyterian 
church, U.S.A., in 1869. Horace Bushnell, a prominent parish min- 
ister, united his Congregational denomination around an elaborate 
Christian education program, vvhile preoccupation vvith parish 
members mediated the previous controversies in the Qualer, 
Episcopal, and German Reformed denominations. The continua- 
tion of the massive old-school Lutheran immigration, hovvever, 
prevented the merger of the nevv-school General Synod and the old- 
school General Council in the Lutheran church until early in the 
tvventieth century. 


The survival of the other types of nevv sects depended on their 
ability to develop strong institutions. For the most part, successful 
sects immediately codified beliefs, organized supporters into con- 
gregations, and built permanent edifices. Ministers, vvith adminis- 
trative rather than charismatic qualifications, educated parish 
members in sectarian doctrine and ritual. Members vvere expected 
to abide by prescribed beliefs and strict standards of behavior, and 
most sects made special provisions for the children of church 
members to be brought up vvithin the sect. Rituals marked impor- 
tant cradle-to-grave events for all members. In many cases, 
elaborate bureaucracies developed vvhen individual congregations 
came together in regional and national associations. 

Schismatic sects, vvith parent denominations providing the 
organizational model, tended to survive longer than most other 
sects that emerged during the Second Great Avvakening. Several 
continue to be important religious groups today. Although only 
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seventy Adventist churches existed in 1860, the Seventh-Day 
Adventists, under the leadership of Ellen Harmon VVhite, became 
an important religious body by the early tvventieth century. İn addi- 
tion, the Disciples of Christ, vvhich had but 4 percent of the total 
number of churches in the country by 1860, is a mafor religious 
denomination today.” 

For the most part, cultic sects failed to develop permanent in- 
stitutions. Only a handful of Spiritualist and Nevv Thought Svveden- 
borgian churches have survived to the present. A fevv cultic beliefs, 
such as dietary prescriptions, have persisted in some traditional 
denominations and sects. The exceptional Mormons, hovvever, did 
turn invvard and established a strong sectarian organization. By 
1900 they vvere the tenth largest religious body in the country.?”” 

VVith the exception of the Oneida Society, vvhich lasted for about 
fifty years, most quasi-religious sects simply faded avvay. Vohn 
Humphrey Noyes sadly reported that all of the Ovven and Fourier 
communities died young, most before they vvere tvvo years old.55 
Abolitionism ended vvith the Emancipation Proclamation in 1868, 
and at no time did agrarianism ever develop much of a membership 
base. Many members of shattered quasi-religious sects eventually 
dropped out of organized religion altogether. 

The final configuration of the nevv established religion reflected 
the dynamic process of religious change during the Second Great 
Avvakening. VVhile most religious groups expanded betvveen. 1820 
and 1860, evangelical denominations and nevv sects grevv much 
faster than more traditional denominations. The number of Meth- 
odist churches increased sevenfold, a rate tvvice as rapid as in any 
other denomination, and the number of Baptist churcheş quadru- 
pled. As a result, the Methodists and Baptists deposed the previous 
denominational leaders. In 1860 the Methodists controlled 838 per- 
cent and the Baptists had 28 percent of the total number of 
churches in this country, vvhile the Presbyterians accounted for only 
12 percent, and the Lutherans, Fpiscopalians, and Congregation- 
alists each had less than 5 percent of all churches. The non-Chris- 
tian alternatives offered by the Mormons, Universalists, Unitarians, 
Spiritualists, and Svvedenborgians rounded out the enlarged spec- 
trum of religion in America.”" 
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The creation of a nevv established religion completed the realign- 
ment of religion and society during the mid-nineteenth century. As 
economic and demographic changes altered the social structure, 
concurrent nevv religious impulses emerged to challenge the 
traditional religious underpinnings of American society. Bitter con- 
troversies over evangelicalism resulted in a shake up of the former 
established religion and the formation of a broad range of nevv 
religious groups. VVhile the nevv sects varied tremendously, each 
one provided an alternative to traditional denominations. As con- 
ventional denominations picked up some of the religious in- 
novations and the nevv sects produced permanent institutions, a 
nevv established religion emerged to serve the needs of a society 
better than the former established religion. Specific historical con- 
ditions prevented a total break from the past, so that the nevv es- 
tablished religion continued to embody many traditional Protestant 
doctrines and beliefs. The nevv established religion defined religion 
in America until subsequent social change triggered another period 
of religious reorganization. 


Over a century after the Second Great Avvakening, another spiri- 
tual upheaval challenges established religion.” VVhile no single 
episode marks the beginning of the upheaval, controversial events 
in the late 1950s and early 1960s severely divided established 
religion. As one contemporary observer noted, “the ministers and 
laity alike have shovvn an increasinglİy vvidespread tendency to 
regard local church structures as irrelevant, or as extremely un- 
adaptable to the most urgent needs of the times, or even as an im- 
pediment to social action. ”" By the early 197üs, religious rebels 
began to explore a bevvildering array of nevv religious sects. 
Hovvever, since the outcome of the current “avvakening” is by no 
means certain, it is impossible to examine the contemporary 
religious upheaval in the same depth as the Second Great Avvaken- 
ing. Any analysis of the relationship betvveen religious and societal 
change remains incomplete until the conclusion of the current 
religious reorganization. Caught in the middle of the dynamic 
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process, the dazzling nevv religious alternatives obscure the larger 
context of religious change. 

In addition, it is problematic to extrapolate insights from a par- 
ticular historical study to the contemporary period. Nonetheless, 
the analysis of the Second Great Avvakening, vvhich vievved religious 
change specifically in terms of process, offers a fruitful approach to 
examining the ““nevv” religious consciousness. VVhile the four stages 
of religious transformation previously outlined may not entirely 
apply today, they can help to focus the present discussion of 
religious change. 

The larger social context of the current erisis in established 
religion is even more difficult to characterize today than during the 
Second Great Avvakening. It seems likely that a number of trends in 
the postindustrial society—specifically certain demographic shifts 
and technological innovations, the restructuring of the occupational 
hierarchy, and nevv patterns of geographic mobility—underlie the 
current religious upheaval. By drastically altering the nature of 
American society, these social structural changes have undermined 
established religion. 

No single theology has replaced nineteenth-century evangelical- 
ism as the catalyst for sectarian development. Rather than theolog- 
ical differences, the established religion of the tvventieth century 
divides primarily over political and social controversies that 
emerged outside of religious institutions. The civil rights movement 
beginning in the late 1950s and the subsequent movement against 
the Vietnam VVar forced established religion first to confront and 
then to act on the disparity betvveen its ideology and the reality of 
American life. At the same time, life-style issues such as mariyuana 
usage, communal living, and other individual liberties divided the 
country. The countercultural ideology, vvhich developed out of the 
attempt to resolve these social and political questions, threatened 
the integrity of established religion. 

These questions provoked bitter internal struggles in every mai/or 
religious institution in the country.” Factions vvithin these bodies 
tended to divide along old- and nevv-school lines. Old-school ad- 
herents staunchly defended traditional doctrines and denomina- 
tional differences, and nevv-school proponents encouraged reforms. 
Such opposing religious orientations led to differing solutions to 
specific social problems. VVhile the old school continued its 


67. Charles Y. Glock and Rodney Stark, Religion and Society in Tension 
(Chicago: Rand McNally, 1965), chap. 5: and Teffrey K. Hadden, The Gathering 
Storm in the Churches (Garden City, N.).: Anchor Books, 1970). 


RELIGIOUS CHANGE IN NİNETEENTH-CENTURY AMERİCA 329 


traditional activities, the nevv school created modern-day mission 
outposts in the colleges, the drug culture, and the inner city and 
promoted social reform programs that focused on racism, sexism, 
and environmental pollution. Controversies raged vvithin the 
Roman Catholic church, for example, over the introduction of the 
folk mass, the participation of priests in civil rights and antivvar ac- 
tivities, and the development of outreach programs in the urban 
parishes. 

As in the Second Great Avvakening, the crisis in religion has led 
not only to tensions vvithin religious bodies but to the development 
of nevv sects. Some of these sects are emerging from vvithin es- 
tablished religion itself. So far, the splitting off of the old-school 
National Presbyterian church from the Southern Presbyterian 
denomination is the only official Protestant denominational division 
that has occurred, but the oldsechool Lutheran Missouri Synod is 
trying zealously to purge the nevv-school Seminex faction from its 
ranks. Several sects, as vvell, have arisen out of American İudaism, 
including the Yevvs for lesus and the Hasidim. 

Both Christian and non-Christian sects have originated outside 
established religion. Although the TVesus groups, especially the 
Children of God, are the most visible nevv Christian sects, revital- 
ized fundamentalist sects such as the 700 Club, faith-healing sects, 
and snake-handling sects continue to grovv. Non-Christian sects are 
considerably more numerous today than they vvere during the 
nineteenth century. Transcendental Meditation, Hare Krishna, the 
Maharai li, and other groups are directly influenced by Eastern 
religions. The diverse human-potential movement, including est 
and Scientology, investigate the povvers of the mind. Astrology, 
herbal medicine, dietary prescriptions, and Rolfing are concerned 
vvith the functioning of the human body and its relationship to 
natural and supernatural forces. 

Reflecting the roots of the current religious upheaval, important 
nevv sects have grovvn directly out of the social and political con- 
troversies of the period. Although not religious in the traditional 
sense of the vvord, they replace “othervvorldİy” theologies vvith 
competing secular ideologies that advocate changing this vvorld.” 
Diverse political explanations for the current social and economic 
crises have contributed to the formation of nevv groups and 
organizations that are attempting to fundamentally change the ex- 


ƏS, See Berger and Luckmann, The Social Construction of Reality, and 
Luckmann, Ingisible Religion. See also the essay on the Nevv Left included in this 
volume. 
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isting social and economic system. The civil rights, antivvar, and 
vvomen s liberation mövements of the sixties generated nevv visions 
of society as vvell as the establishment of socialist organizations, 
originating primarily from the Nevv Left. In response to these 
movements and the overall direction of society, reactionary forces 
such as the National Rifle Association, the KKK, and the VVallacites 
are consolidating their povver. At the same time, groups advocating 
personal solutions to systemic problems have emerged from 
divisions vvithin society. For example, environmental concerns gave 
rise to ecology groups such as the Sierra Club, and the youth and 
drug culture produced half-vvay houses and groups such as 
Synanon. 

It is too earİy to determine the outcome of the contemporary up- 
surge of nevv religious consciousness. Hovvever, it seems possible 
that a nevv established religion, vvith expanded religious alternatives 
that conform to the social structure, vvill develop in America. As in 
the nineteenth century, some contemporary observers assume this 
process of religious change vvill result in the eventual secularization 
of American society. Certainly the religious focus is shifting today. 
Nevv conceptions of religion and nevv definitions of “god” and 
“faith” are replacing older ones. As alternative realities create alter- 
native vvorld vievvs, it seems more likely that vve are vvitnessing a 
nevv phase in the history of American religion than its demise.”” 


59. A generous Research Training Fellovvship from the Social Science Research 
Council allovved me to study the sociology of religion at the University of Califor- 
nia, Berkeley, in 1972—73. Members of the Nevv Religious Consciousness profect, 
especially Charles Glock, made this visit both profitable and enioyable. In addi- 
tion, special thanks go to Nora Faires and Maurine Greenvvald, Department of 
History, University of Pittsburgh, vvho offered invaluable assistance and support in 
drafting this paper. 
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Neu Religious Consciousness and the 
Crisis in Modernitu 


ROBERT N. BELLAH 


Our research profect is a response to the cultural and political up- 
heaval of the 1960s. VVe have been concerned to understand the 
deepest meaning of that upheaval, that is to say its religious dimen- 
sion, and to interpret that meaning in the context of modern 
American history. As it turned out our profect got under vay in 
early 1971, iust vvhen the upheaval in its most dramatic forms had 
passed. VVe ended up studying the successor movements to the 
counterculture rather than the counterculture in its effervescent 
stage. But if vve are to put our findings in the broadest possible con- 
text—and that is vvhat 1 intend to do in this chapter—then vve must 
begin vvith the developments in the 1960s that lie immediately 
behind our study and vvith the nature of the society in vvhich those 
developments occurred. 

The disturbances and outbursts in America in the 1960s vvere 
hardly unique in modern history. Indeed, in a century vvhere 
irrationalities and horrors of all sorts—mass executions, mass im- 
prisonments, vvars of annihilation, revolutions, rebellions, and 
depressions—have been common, the events of that decade in 
America might even be overlooked. But it is precisely the 
significance of that decade that the irrationalities and horrors of 
modern history vvere borne in upon A mericans so seriousİy that for 
the first time mass disaffection from the common understandings of 
American culture and society began to occur. Far more serious than 
any of the startling events of the decade vvas the massive erosion of 
the legitimacy of. American institutions—business, government, 
education, the churches, the family—that set in particularly among 
young people and that continues, if public opinion polls are to be 
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believed, in the 1970s even vvhen overt protest has become less fre- 
quent. 

The erosion of the legitimacy of established institutions among 
certain sectors of the populations of many Furopean coun- 
tries—particularly the vvorking class and the intellectuals—began at 
least a hundred years ago. In many of the nevver third-vvorld coun- 
tries the nation-state and modern institutions have not yet gained 
enough legitimacy to begin the process of erosion. But in America, 
in spite of a civil vvar, mafor social and religious movements, and 
minor disturbances of occasionally violent intensity, the fundamen- 
tal legitimacy of the established order had never before been 
questioned on. such a scale, This is in part because that order vvas 
itself a revolutionary order,-the result of one of the fevv successful 
revolutions in the modern vvorld. The messianic hope generated by 
the successful revolution and nurtured by the defeat of slavery in 
the Civil VVar for long made it possible to overlook or minimize the 
extent to vvhich the society failed to achieve its ovvn ideals. The 
promise-of. early fulfillment, vvhich seemed so tangible in America, 
operated to mute our native critics and prevent mass disaffection, at 
least for a long time. But in the decade of the sixties for many, not 
only of the deprived but of the most privileged, that promise had 
begun to run out. 

By vvay of background vve may consider those interpretations of 
reality in America that had been most successful in providing mean- 
ing and generating İoyalty-up until the sixties: biblical religion and 
utilitarian individualism. The self-understanding of the original 
colonists vvas that they vvere “God”s nevv Israel, ”a-nation-under 
God: (From this point of vievv the addition of the phrase “under 
God” to the pledge of allegiance in the 1950s vvas an indication of 
the erosion of the tradition, not because it vvas an innovation but 
because it arose from the need to mahe explicit vvhat had for 
generations been taken for granted.) In Nevv England this un- 
derstanding vvas expressed in the biblical symbol of a covenant 
signifying a special relationship betvveen God and the people. 
American society vvas to be one of exemplary obedience to God”s 
İavvs and subiect to the grace and yudgment of the Lord. The notion 
ofLAmericans as an elect people vvith exemplary significance for the 
vvorİd vvas not abandoned but enhanced during the revolution and 
the period of constructing the nevv nation. It vvas dramatically 
reaflfirmed by Linceln”in the Civil” VVar and continued to be ex- 
pressed in the tvventieth century in the thought of men like VVilliam 
Vennings Bryan and VVoodrovv VVilson. This biblical aspect of the 
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national self-understanding vvas strongly social and collective, even 
though it it contained an element of voluntarism from its Protestant 
roots. Tts”highest”conception. of Teality. yyas an ob/ective absolute 
“God as revealed” in: seriptures, and its conception of morality vvas 
also based on”obfeetive TeVelation./ 

A second underlying interpretation of reality that has been enor- 
mousİy influential in American history, utilitarian individualism, 
vvas never vvholly compatible viith the biblicatTradition, complex"as 
the relations of attraction and repulsion betvveen the tvvo vvere. This 
tradition vvas rooted ultimately in the sophistic, skeptical, and 
hedonistic strands of ancient Greek philosophy but took its modern 
form initially in the theoretical vvritings of Thomas Hobbes. It 
became popular in America mainly through the somevvhat softer 
and less consistent version of Vohn Locke and his follovvers, a ver- 
sion deliberately designed to obscure the contrast vvith biblical 
religion. In its consistent original Hobbesian form, utilitarianism . 
grevv out of an effort to apply the methods of science to the un- 
derstanding of mah and vvas both atheistic and deterministic. VVhile 
the commonsense Löekian Version that has been the most pervasive 
current of American thought has not been fully conscious of these 
implications, the relation betvveen utilitarianism and Anglo- 
American social science has been close and continuous from 
Hobbes and Locke to the classical economists of the eighteenth and 
early nineteenth centuries to the social Darvvinists of the late 
nineteenth century and finally to such influential present-day 
sociologists as George Homans. 

VVhereas the central term for understanding- individual, motiva- 
tion in The biblical tradition vvas “conscience, the central term in 
the utilitarian tradition,yvas “interest””The biblical “ünderstanding 
of national life vvas based on the notion of community vvith charity 
ina the AEMLAŞ a community supported by public and private 
dadın: yould be allovved to pursue the, “maximization- “of-their 
selF-interest, and the product vvould be public and private prosperi- 


ty. The harshness of these -contrasts VVAS obscured, though never 


1. See Robert N. Bellah, The Broken Covenant: American Cüvil Religion in 
Time of Trial (Nevv York: Seabury Press, 1975), for an analysis of the role of 
biblical religion in the formation of American society and also for the relations 
betvveen biblical religion and utilitarian individualism. Tvvo related essays are 
“ Reflections on Reality in America,” Radical Religion 1, no. 8 (1974), and 
“ Religion and Polity in America,” Andover Neuton Quarterlu 15, no. 2 (1974). 
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ised earthly revvards as vvell as heavenly for virtuous actions. The 
utilitarian tradition required self-restraint and “morality,” if not as 
ends then as means. But the most pervasive mechanism for the har- 
monization of the Tvvo traditions vvas the corruption of the biblical 
tradition by utilitarian individualism, so that religion itself finally 
became for many a means for the maximization of self-interest vvith 
no eflective link to virtue, charity, or community. A purely private 
pietism emphasizifig”only-individual revvards that grevv up in the 
nineteenth century and took many forms in the tvventieth, from 


Norman Vincent Peale to Reverend Ike, vvas the expression of that 


corruption.” 

The increasing dominance of utilitarian individualism vvas ex- 
pressed not only in the corruption of religion but also in the rising 
prestige of science, technology, and bureaucratic organization. The 
scientific instrumentalism that vvas already prominent in Hobbes 
became the central tenet of the most typical late American 
philosophy, pragmatism. The tradition of utilitarian individualism 
expressed no interest in shared values or ends, since it considered 
the only significant end to be individual interest maximization, and 
individual ends are essentially random. Utilitarianism tended 
therefore to concentrate solely on the rationalization of means, on 
technical reason. As a result the rationalization of means became an 
end in itself. This is illustrated in the story about an American 
farmer vvho vvas asked vvhy he vvorked so hard. To raise more corn, 
vvas his reply. But vvhy do you vvant to do that? To make more 
money. VVhat for? To buy more land. VVhy? To raise more corn. 
And so on ad infinitum. VVhile utilitarian individualism had no in- 
terest in society as an end in itself, it vvas certainly not unavvare of 
the importance of society. Society like everything else vvas to be 
used instrumentally. The key term vvas organization, the instrumen- 
tal use of social relationships. “ Effective organization ” vvas as much 
a hallmark of the American ethos as technological inventiveness. 

The central value for utilitarian individualism vvas freedom, a 
term that “could also be used to obscure the gap Detvveen the 
utilitarian and the bibical traditions, since it is a central biblical 
term as vvell, But for biblical religion, freedom meant liberation 
from the consequences of sin, freedom to do the right, and vvas 
almost equivalent to virtue. For utilitarianism, it meant the free- 
dom to pursue one s ovvn ends. Everything vvas to be subordinate to 

2. An excellent treatment of the deep inner cleavage in American culture is 
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that: nature, social relations, even personal feelings. The exclusive 
devoid of content that it became illusory and the rationalization of 
means a kind of treadmill that vvas in fact the opposite of freedom. 

That part of the biblical tradition that remained uncorrupted or 
only minimally corrupted found itself deeply uneasy vvith the domi- 
nant utilitarian ethos. Fundamentalism in America is not simply an 
expression of backvvard yokels. Even Bryan s opposition to evolu- 
tion vvas in part an opposition to the social Darvvinism that he savv as 
undermining all humane values in America. But that opposition 
remained largely inchoate, in part because it could not penetrate 
the facade of biblical symbols vvhich the society never abandoned 
even vvhen it betrayed them. 

də VVAS this dual set of fundamental ramı that the erup- 
remember that the events of the sixties vvere tecedər and prepared 
for by a nevv articulation of Christian-symbolism in the later fifties 
in the life and vvork of Martin Luther King. King stood not only for 
the actualization of that central and ambiguous value of freedom 
for those vvho had never fully experienced even its most formal 
benefits: Even more significantly he stood for the actualization”of 
the 23 imperative of love. For him society vvas not to be used 
yaşının vvere to express that fundamental love, that oneness of all 
men in the sight of God, that is deeper than any self-interest. It vvas 
that conception, so close to America s expressed biblical values and 
so far from its utilitarian practice that, together vvith militant ac- 
tivism, vvas so profoundly unsettling. 

VVe are accustomed to think of the “ costs” of modernization in 
the developing nations: the disrupted traditions, the breakup of 
families and villages, the impact of vast economic and social forces 
that can neither be understood nor adapted to in terms of inherited 
vvisdom and vvays of living. Because it is our tradition that invented 
modernization vve have thought that vve vvere somehovv immune to 
the costs or that because the process vvas, vvith us, so slovv and so 
gradual, vve had successfully absorbed the strains of modernization. 
VVhat the sixties shovved us vvas that in America, too, the costs have 
been high and the strains by no means vvholly absorbed. In that 
decade, at least among a significant proportion of the educated 
young of a vvhole generation, occurred the repudiation of the tradi- 
tion of utilitarian individualism (even though it often persisted un- 
consciousİy even amorig those doing the repudiating) and the 
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biblical tradition too, especially as it vvas seen, in part realistically, 
as linked to utilitarianism. Let us examine the critique. 

The eriticisms of American society that developed in the sixties 
vvere diverse and not alvvays coherent one vvith another. VVhat 
follovvs is more an interpretation than a description. In many 
different forms there vvas a nevv consciousness of the question of 
ends. The continuous.expansion of vvealth:: and povver, vvhich is yyhat 
the rationalization of means meant in practice, did not seem so self- 


evidently good.. There vvere of coüf$e söme sharp questions about” 


the unequal distribution of vvealth and povver, but beyond that vvas 
the question vvhether the quality of life vvas a simple function of 
vvealth and povver, or vvhether the endless accumulation of Vvealth 
and povver vvas not. destroying the-quality and-meaning”of”life, 
ecologically and sociologically.-If the rationalization of means, the 
concern for pure instrumentalism, vvas no İlonger self-evidently 
meaningful, then those things that had been subordinated, 
dominated, and exploited for the sake of rationalizing means took 
on a nevv significance. Nature, social relations, and personal feelings 
could novv be treated as ends rather than means, could be liberated 
from the repressive control of technical reason. 

Among those vvho shared this general analysis there vvas a divi- 
sion betvveen those vvho placed emphasis on overthrovving the pres- 
ent system as a necessary precondition for the realization of a more 
human society and those vvho emphasized tlre present embodiment 
of a nevv style of life “in the pores, ” so to speak, of the old society. 
The contrast vvas not absolute, as the effort to create politically 
“liberated zones” in certain communities such as Berkeley and Ann 
Arbor indicates. And for a time in the late sixties opposition-to-the 
Vietnam VVar, seen as an example of technical-reason gone mad, 
took precedence over everything else. Yet there vvas a. contrast 
betvveen those mainly oriented -to-political action (still, in a vvay, 
oriented tö means rather than ends, though it vvas the means to 
overthrovv the existing system) and those mainly concerned vvith the 
actual creation of alternatiye. patterns of living. The difference 
betvveen demönhsüiations and sit-ins on the one hand and İove-i -ins, 
be-ins, and rock festivals on the other illustrates the contrast. 
Political activists shared some of the personal characteristics of 
those they fought—they vvere “uptight,” repressed, dominated by 
tim€ and vvork. The cultural experimenters, represented most vivid- 
ly, perhaps, by the “İove, peace, groovy” flovver children of the 
middle sixties, believed in harmony vvith man and nature and the 
en)oyment of the present moment through drugs, music, or medita- 
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tion. In either case there vvas a sharp opposition to the dominant 
American ethos of ütilitarian instrümentalism oriented to “personal 
sUCC€SS. There vas also: a deep: ambivalence to the biblical tradition, 


£— 


The question of viy the old order began to İose its legitimacy 
ust vvhen it did is not one vve have felt equipped to ansvver. Clearly 
in the sixties there vvas a con/uncture of dissatisfactions that did not 
all have the same meaning. The protests of racial minorities, 
middle-class youth, and vvomen had different causes and diflerent 
goals. In spite of all the unsolved problems, the ecrisis vvas brought 
on by the success of the society “as”müeh”3$”by its failures. That 
education and afflüence”did”nöbring happiness or fulfillment vvas 
perhaps as important as the fact that the society did not seem to be 
able to solve the problem of racism and poverty. The outbreak of a 
particularly vicious and meaningless little vvar in Asia that stymied 
America s leadership both militarily and politically for years on end 
acted as a catalyst but did not cause the crisis. The deepest cause,”“ 
no matter vvhat particular factors contributed to the actüaT"üming, 
vVas, in my opinion, the inability of utilitarian individualism to 
provide a meaningful pattern of personal and social existence, es- 
pecially vvhen Tits alliance vvith biblical religion began to sag because 
biblical religion itself had been gutted in the process. 1 vvould thus 
interpret the crisis of the sixties above all as.a crisis of meaning, a 
religious erisis, vvith mafor political, social, and cultural  conse- 
quences to be sure. 

” Religious upheaval is not nevv in American history. Time and 
time again, after a period of spiritual dryness, there has been an 
outbreak of the spirit. Linda Pritchard”s chapter has described such 
a case in the Second Great Avvakening of the nineteenth century. 
But the religious crisis vvas in more vvays a contrast to the great 
avvakenings of the eighteenth : andr nineteenth, centuries Than.a con- 
tinuation of them. By. alİ the measures of conventional religiosity 
the early 1950s had been a period of religious revival, but the 
revival of the fifties proved to be as artificial as the cold-vvar at- 
mosphere that may have fostered it. The sixties savv a continuous 
drop in church attendance and a declining belief in the importance 
of religion, as measured by national polls. İt is true that conser- 
vative and fundamentalist churches continued to grovv and that the 
mafor İosses vvere in the mainline Protestant denominations and in 
the Catholic church after the full consequences of Vatican 11 began 
to sink in. But in terms of American culture the latter had long been 
more important than the conservative vving. Although clergy and 
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laity of many denominations played an important part in the events 
of the sixties, the churches as such vvere not the İocale of the mai/or 
changes, even the religious ones. 

Indeed, it vvas easier for many in the biblical tradition to relate to 
the political than to the religious aspect of the developing counter- 
culture. The demand for social  yustice. fitted closely vvith the 
prophetic teachings of Yudaism.and Christianity. The struggle for 
racial equality and İlater the struggle against the Vietnam VVar drevv 
many leaders from the churches and synagogues, even though the 
membership as a vvhole remained passive. But in spite of the 
leadership of Martin Luther King and the martyrdom of divinity 
students in the civil rights movement and in spite of the leadership 
of the Berrigans and VVilliam Sloan Coffin in the peace movement, 
those movements as a vvhole remained indifferent if not hostile to 
religion. By the end of the sixties those churchmen vvho had given 
everything to the political struggle found themselves vvithout in- 
Huence and vvithout a follovving, as the chapter by Barbara Har- 
grove documents for our area. For most of the political activists the 
churches remained too closely identified vvith the established 
povvers to gain much sympathy or interest. As dogmatic Marxism 
gained greater influence among the activists during the decade, 
ideological antireligion increased as vvell, 

But the churches vvere even less vvell prepared to cope vvith the 
nevv spiritually of the sixties. The demand for immediate, povverful, 
and deep religious experience, vvhich vvas part of the turn avvay 
from future-oriented instrumentalism tovvard present meaning and 
fulfillment, could on the vvhole not be met by the religious bodies. 
The mafor Protestant churches in the cöürse of generations of, 
defensive struggle against secular rationalism had taken on some of 
the color of the enemy. Moralism and verbalism and the almost 
complete absence of ecstatic experience characterized the middle- 
class Protestant churches. The more intense religiosity of black and 
lovver-class churches remained İargely unavailable to the vvhite 
middle-class members of the counterculture. The Catholic church 
vvith its great sacramental tradition might be imagined to have been 
a more hospitable home for the nevv movement, but such vvas not 
the case. Older Catholicism had its ovvn defensiveness vvhich took 
the form of scholastic intellectualism and legalistic moralism. Nor 
did Vatican 11 really improve things. The Catholic church finally 
decided to recognize the value of the modern vvorld fust vvhen 
American young people vvere beginning to find it valueless. As if all 
this vvere not enough, the biblical-arrogance tovvard nature and the 
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Christian hostility tovvard the impulse life vvere both alien to the 
nevv spiritual möod” Thus the religion of the counterculture vvas by 
and Targe-rrot”biblical. It drevv from many sources including the 
American Indian. But its deepest influences came from Asia. 

İn many vvays Asian spirituality provided a more thorough con-” 
trast to the reyected “ütilifarian individualism than did biblical 
religion. To external achievement it posed inner experience: tq the 
exploitation of “nature, harmony vvith nature, to impersonal 
organization, an intense Telation to-a güru. Mahayana Buddhism, 
particularly in the form of Zen, provided the möst”peTvasive 
religious- influence on the “counterculture: but elements from 
Taoism, Hinduism, and Sufism”vvere also influential. VVhat drug ex- 
periences, interpreted in oriental religious terms, as Timothy Leary 
and Richard Alpert did quite early, and meditation experiences, 
often taken up vvhen drug use vvas found to have too many negative 
consequences, shovved vvas the illusoriness of. vvorldly striying. 
Careerism and status seeking, the sacrifice of present fulfillment for 
some “ever-receding future goal, no İonger seemed veorthyyhile. 
There vvas a turn avvay not only from utilitarian individualism but 
from the vvhöle “apparatus “of industrial society. The nevv ethos 
preferred handicrafts and farming to business and industry, and 
small face-to-face communities to impersonal bureaucracy and the 
isolated nuclear family. Simplicity and naturalness in food and 
clothing vvere the ideal, even though conspicuous consumption and 
one-upmanship (Oh, you don t use natural salt, 1 see” ) made their 
inevitable appearance. 

Thus, the limits vvere pushed far beyond vvhat any previous great /” 
avvakening had seen: tovvard socialism in one direction, tovvard 
mysticism in the other. But perhaps the maior meaning of the sixties 
vvas not anything positive at all. Neither the political movement nor 
the counterculture” sürvived” the--decade, . İmportant successor 
movements did survive and they have been the focus of our study, 
but the ma/or meaning of the sixties vvas purely negative: the ero- 
sion of the Tegitimaey “of the American vvay of life. On the surface 
vvhat” seems” to have been most drastically undermined vvas 
utilitarian individualism, for the erosion of the biblical tradition 
seemed only to continue vhat had been a İlong-term trend. The ac- 
tual situation vvas more complicated. Utilitarian individualism had 
perhaps never before been so divested of its ideological and 
religious facade, never before recognized in all its naked destruc- 
tiveness. And yet that very exposure could become an ironic victory. 

If all moral restraints are illegitimate, then vvhy should 1 believe in 
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religion and morality? If those vvho vvin in American society are the 
big ecrooks and those vvho lose do so only because they are little 
erooks, vvhy should 1 not try to be a big crook rather than a little 
one? In this vvay the unmasking of utilitarian individualism led to 
the very condition from vvhich Hobbes sought to save us—the vvar 
of all against all. Alvvays before, the biblical side of the American 
tradition has been able to bring antinomian and anarchic tenden- 
cies under some kind of control, and perhaps that is still possible to- 
day. Certainly the fragile structures of the counterculture vvere not 
able to do so. But out of the shattered hopes of the sixties there has 
emerged a eynical privatism, a narrovving of sympathy and concern 
to the smallest possible circle, that is truly frightening. VVhat has 
happened to Richard Nixon should not obscure for us the meaning 
of his overvvhelming Vietöry in 1972. Tt vvas the victory of eynical 
privatism. hu qarar 
" In this rather gloomy period of American history, and the mood 
of the youth culture in the period of our” study has been 
predominantly gloomy—not the hope for massive change that 
eharacterized” the sixties but the anxious concern for survival, 
“pliysical"and moral—the successor mövemehts of the early seventies 
take on a”special interest. VVe may ask vvhether any of them have 
been able to take up and preserve the positive seeds of the sixties so 
that under more favorable circumstances they may grovv and fruc- 
tify once again. Some of the successor movements clearly do not 
have that potential. The VVeathermen and the Symbionese Libera- 
tion Army on the one hand, the Krishna Consciousness Society and 
the Divine Light Mission on the other, are parodies of the broader 
political and religious movements that they represent, too narrovv 
and in some cases too self-destructive to contribute to the future 
solution of our problems. About others there may be more hope. 
To some extent the successor movemenis, especially the explicitly 
religious ones, have been survival units in a quite literal sense. They 
have provided a stable social setting and a coherent set of symbols 
for young people disoriented by the drug culture or disillusioned 
vvith radical politics. VVhat Synanon claims to have done for hard- 
core drug users, religious groups—from Zen Buddhists to Yesus 
people—have done for ex-hippies. Gregory Vohnson s chapter 
points out this function explicitly for the Krishna Consciousness 
Society, vvhich grevv up amidst the disintegration of Haight- 
Ashbury as a hippie utopia. The rescue-mission aspect of the 
successor movements has had quite tangible results. In many in- 
stances reconciliation vvith parents has been facilitated by the more 
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stable life-style and the religious ideology of acceptance rather than 
confrontation. A nevv, more positive orientation tovvard occupa- 
tional roles has often developed. In some cases, such as follovvers of 
Meher Baba, this has meant a return to school and the resumption 
of a normal middle-class career pattern.? For others, such as resi- 
dent devotees of the San Francisco Zen Center or ashram residents 
of the 3HO movement, iobs are seen largely as means to sub- 
sistence, having little value in themselves. VVhile the attitude 
tovvard vvork in terms of punctuality, thoroughness, and politeness 
is, from the employer s point of vievv, positive, the religious devotee 
has no inner commitment to the iob nor does he look forvvard to any 
advancement. İn terms of intelligence and education the iob holder 
is frequently “overqualified” for the position he holds, but this 
causes no personal distress because of the meaning the iob has for 
him. For many of these groups the ideal solution vvould be 
economic self-sufficieney, so that members vvould not have to leave 
the community at all: but fevv are able to attain this. As in monastic 
orders some full-time devotees can be supported frugally by the 
gifts of sympathizers, but they are exceptions. Many of the groups 
also insist on a stable sexual life, in some instances celibate but more 
usually monogamous, vvith sexual relations being confined to 
marriage. Such norms are found not only among İ)esus people butin 
the oriental groups as vvell, 

These features of stability should not be interpreted as simple 
adaptation to the established society, though in some cases that may 
occur. Donald Stone indicates that the human-potential movement 
may serve such an adaptive function, and perhaps Synanon as 
Ofshe deseribes it also does to a certain extent. But for the more 
explicitly religious groups, stable patterns of personal living and”oc- 
cupation do not mean acceptance of the established order. Our sur- 
vey found that sympathizers of the oriental religions tend to be as 
critical of American society as political radicals, far more eritical 
than the norm. VVhile the survey shovvs that people sympathetic to 
the /esus movement are less critical of American society, the Chris- 
tian VVorld Liberation Front, the Berkeley group studied by Donald 
Heinz, is atypical in being quite eritical. Aİl of these movements 
share a very iaezaliyo: image. olu established society as sunk i in 





millennial expectations, vievving the. p/eserit soctety as in the last 


3 “See The” interesting study of Thomas Robbins and Dick Anthony, “Getting 
Straight vvith Meher Baba, ” /ournal Tor the Scientific Study of Religion 11, no. 2 
(1972). 
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stage of degradation before the davvning of a nevv era. 3HO people 
speak of the Aquarian age vvhich is about to replace the dying Pi- 
scean age. Krishna Consciousness people speak of the present as the 
last stage of the materialistic Kali Yuga and on the verge of a nevv 
age of peace and happiness. More traditionally biblical expectations 
of the millennium are common among İesus people. Aİİl of these 
groups, vvell behaved as they are, have vvithdravvn fundamentally 
from contemporary American society, see it as corrupt and il- 
legitimate, and place their hope in a radically different vision. VVe 
should remember that early Christians too vvere vvell behaved 
—Paul advised them to remain in their iobs and their marriages 
—yet by vvithholding any deep commitment to the Roman Empire 
they helped to bring it dovvn and to form a society of very different 
type. 

An important dimension of variation among the groups vve have 
studied is the degree of openness or closure tovvard the outside 
vvorld. This is similar to Bryan VVilson s contrast betvveen conver- 
sionist and introversionist sects. Hovvever, some groups vvith tightly 
controlled boundaries—that is, specific and demanding require- 
ments for membership—are also highly conversionist, as in the case 
of Krishna Consciousness and lesus movements. Nonetheless, open 
boundaries are undoubtedly more conducive to rapid expansion. 
Transcendental Meditation, vvhich claims not to be a religion and 
has fevv doctrinal requirements, has attracted hundreds of thou- 
sands, even though many quickly abandon the practice. The Krish- 
na Consciousness movement on the other hand has remained quite 
small, Vohnson estimating no more than three or four thousand 
members. Recently this movement has shovvn distinct introversion- 
ist tendencies in sending hundreds of its follovvers permanently to 
India. 

Some of the more interesting movements shovv a range of 
possibilities or a change over time on the dimension of openness 
and elosure. Zen Buddhism is one of the most pervasive influences 
on the entire range of countercultural developments. Philip 
Kapleau s Three Pillars of Zen vvas for a time a kind of bible of the 
counterculture, influencing thousands vvho had only the most casual 
acquaintance vvith Zen meditation. Alan VVatts, one of the most in- 
Huential countercultural gurus, preached essentially a modifted 
Zen, as does Gary Snyder. The influence of Zen on everything from 
psychotherapy to aesthetics has been maior. Yet full-time member- 
ship in a Zen monastery or center is an extremely demanding enter- 
prise, leading in some cases to vovvs of chastity and poverty. The 
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history of the San Francisco Zen Center from the late 1950s to the 
present (1975) shovvs a continuous movement from general intellec- 
tual and cultural interest in Zen to high and demanding standards 
of practice.“ Of course Zen, perhaps more than any other movement 
of oriental origin, exercises an influence out of all proportion to the 
number of its full-time devotees. Vust for that reason it represents 
clearly the tension betvveen general cultural influence and a tightly 
organized in-group that is to be found in many other movemenits. 
3HO has undergone a shift comparable to the Zen Center in mov- 
ing avvay from general yoga practice to the specific beliefs and 
rituals of Sikhism. A slight tendeney in the opposite direction is to 
be found in the Christian VVorld Liberation Front, vvhich has 
sacrificed some of its “forever family” community for more active 
ministries, especially in the cultural fteld vvith its publications and 
courses, Political groups probably shovv something of the same 
spectrum of openness and closedness, but they have not been at the 
center of our study. 

On the vvhole the human-potential groups are open compared 
vvith the religious groups, having fevv requirements for participa- 
tion, though abstention from drugs and alcohol and avoidance of 
aggressive behavior may be required of participants during the ac- 
tual period of training. Acceptance of certain frames of reference 
(“Tam perfect iust as lam” ) may be a prerequisite if the training is 
to make sense, but these vievvs are not seen as doctrinal re- 
quirements. In general, the human-potential groups and groups 
like Transcendental Meditation that are very similar to them may 
be seen as cults rather than as sects, in that they are not usually 
membership groups, except temporarily. Their leaders may be 
charismatic, but are seen more as healers and teachers than as 
organizational leaders. 

Both our survey and our qualitative observations indicate that 
sympathizers of the human-potential movement are less alienated 
from American society than follovvers of oriental religions or 
political radicals. They are, nonetheless, more eritical than the 
norm, and many of their beliefs contrast sharply vvith established 
American ideology. A tension exists vvithin the movement over the 
issue of latent utilitarianism. If the techniques of the human- 
potential movement are to be used for personal and business success 
(the training-group movement out of vvhich the human-potential 


4. My information on the San Francisco Zen Center comes mainİy from a Ph.D. 
dissertation by David VVise. (“Zen Buddhist Subculture in San Francisco,” De- 
partment of Sociology, University of California, Berkeley, 1971). 
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movement in part derives had tendencies in that direction), then it 
is no different from the mind cures and positive thinking of the most 
debased kinds of utilitarian religion in America. But for some in the 
movement the vvhole idea of success is vievved negatively, and the 
training is seen in part as a vvay of gaining liberation from that goal. 
The high evaluation of bodily avvareness and intrapsychic ex- 
perience as vvell as nonmanipulative interpersonal relations place 
much of the movement in tension vvith the more usual orientations 
of American utilitarian individualism. Here as elsevvhere in our fteld 
of research vve have found that utilitarian individualism is a hydra- 
headed monster that tends to survive fust vvhere it is most attacked. 

VVe have already considered some of the common themes of the 
counterculture of the sixties. VVe may novv consider hovv they have 
survived and been elaborated in the successor movements. 
Immediate experience rather than doctrinal belief continues to be 
central among all the religious movements, including the /Vesus 
movements, and in the human-potential movement as vvell, 
Knovvledge in the sense of direct firsthand encounter has so much 
higher standing than abstract argument based on lİogic that one 
could almost speak of anti-intellectualism in many groups. Yet it 
vvould be a mistake to interpret this tendency as rampant irratio- 
nalism. Even though science is vievved ambivalently and the 
dangers of scientific progress are consciously feared by many in our 
groups, science as such is not reyected. There is a belief that much of 
vhat is experienced could be scientifically validated. Indeed, the 
human-potential groups (and Transcendental Meditation) believe 
that their teachings are in accord vvith science broadly understood. 
The study of the physiology of the brain during meditation is seen 
not as a threat but as a support for religious practice. Since reality 
inheres in the actual experience, explanatory schemes, theological 
or scientific, are secondary, though scientific explanations tend to be 
preferred to theological ones because of the general prestige of 
science. At a deeper level the lack of interest in eritical reflective 
reason may be a form of anti-intellectualism, but the conscious 
irrationalism of groups such as the romantic German youth move- 
ment is quite missing. Similarly, there is a complete absence of 
primordial İoyalties and hatreds based on race, ethnic group, or 
even, usually, religion. 

İn spite of the primacy of experience, belief is not entirely miss- 
ing. İn some groups, as vve have already seen in the case of 3HO, 
the stress on doctrine may be increasing. The early phase of the 
Nevv Left vvas heavily experiential: Unless you had placed your 
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body on the line you could not understand the reality of American 
society. Consciousness raising in racial and vvomen?s groups con- 
tinues to emphasize the experiential aspect of oppression and the 
struggle against it. But Nevv Left groups became increasingly doc- 
trinal tovvard the end of the 1960s and remain today more oriented 
to doctrine than experience in comparison vvith religious and 
human-potential groups. 

A central belief shared by the oriental religions and diffused 
vvidely outside them is important because of its sharp contrast vvith 
established American vievvs. This is the belief in the unity of all be- 
ing. Our separate selves, according to Buddhism, Hinduism, and 
their offshoots, are not ultimately real. Philosophical Hinduism and 
Mahayana Buddhism refect dualism. For them ultimately there is 
no difference betvveen myself and yourself, and this river and that 
mountain. VVe are all one and the conflict betvveen us is therefore 
illusory. 

VVhile such beliefs are diametrically opposed to utilitarian in- 
dividualism, for vvhom the individual is the ultimate ontological 
reality, there are elements in the Christian tradition to vvhich they 
are not entirely opposed. Christian theology also felt the unity of 
being and the necessity to Tove all beings: The Nevv Testament: 
spoke of the church as one body of vvhich vve are all memberş, But 
Christianity has tended to maintain the ultimate dualism of creator 
and €reatior”vrhich the oriental religions vvould obliterate. Christian 
“mystics have at times made statements (vievved as heretical) ex- 
pressing the ultimate unity of God and man, and in a mediated 
form the unity of God and man through Christ is an orthodox belief. 
Still, American Christianity has seldom emphasized the aspect of 
the Christian tradition that stressed the unity rather than the dis- 
tinction betvveen the divine and the human, so that the oriental 
teachings stand out as sharply divergent. 

Much of the countercultural eriticism of American society is 
related to the belief in nondualism. If man and natüre, men and 
vvomen, vvhite and black, rich and poor are really one, then there is 
no basis for the exploitation of the latter by the former. The ordina- 
tion of vvomen by Zen Buddhists and 3HO, even though not 
vvarranted in the earlier traditions, shovvs hovv their American 
follovvers interpret the fundamental beliefs. It is significant that 
from the basis of nondualism conclusions similar to those of Marx- 
ism can be reached. But because the theoretical basis is fundamen- 
tal unity rather than fundamental opposition, the criticism of 
existing society is nonhostile, nonconfrontational, and often non- 
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political. Nonetheless, the effort to construct a vvitness community 
based on unity and identity rather than opposition and oppression 
can itself have critical consequences in a society based on opposite 
principles. 

Another feature of oriental religions that has been vvidely influen- 
tial is their vievv of dogma and symbol. Believing, as many of them 
do, that the fundamental truth, the truth of nondualism, is one, 
they also accept many beliefs and symbols as appropriate for 
different groups or different levels of spiritual insight. Dogmatism 
has by no means been missing in the oriental religions and has been 
traditionally more important than many of their American follovvers 
probably realize. But in relation to Christianity and biblical reli- 
gions generally, the contrast holds. Belief in certain doctrinal or his- 
torical statements (Tesus is the Son of God, Christ rose from the 
tomb on the third day) has been so central in VVestern religion that 
it has been hard for VVesterners to imagine religions for vvhom 
İiteral belief in such statements is unimportant. But the impact of 
oriental religion coincides vvith a long history of the criticism of 
religion in the VVest in vvhich particular beliefs have been rendered 
questionable, but the significance of religion and myth in human 
action has been reaffirmed. Postcritical VVestern religion vvas there- 
fore ready for a positive response to Asian religions in a vvay 
different from any earlier period. Paul Tillich” s response to Zen 
Buddhism late in his life is an example of this. Thomas Merton”s 
final immersion in Buddhism is an even better one. Such tenden- 
cies, hovvever, are not to be found in the Christian VVorld Libera- 
tion Front or other lesus movements. 

But in many of the oriental groups and certainly in the human- 
potential movement there has been a vvillingness to find meaning in 
a vvide variety of symbols and practices vvithout regarding them 
literally or exclusively. The danger here as elsevvhere is that post- 
eritical religion can become purely utilitarian. This can happen if 
one fails to see that any religious symbol or practice, hovvever 
relative and partial, is an efTort to express or attain the truth about 
ultimate reality. If such symbols and practices become mere 
techniques for “ self-realization ”, then once again vve see utilitarian 
individualism reborn from its ovvn ashes. 

Our study began vvith the thought that the nevv religious con- 
sciousness that seemed to be developing among young people in the 
San Francisco Bay Area might be some harbinger, some stravv in the 
viind, that vvould tell us of changes to come in American culture and 
society. VVe vvere avvare that studies of American religion based on 
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national samples could tell us mainly about vvhat vvas vvidely be- 
İieved in the present and perhaps also in the past, since religious 
vievvs change relatively slovvly. Such samples, hovvever, could not 
easily pick up vvhat vvas incipient, especially vvhat vvas radically nevv 
and as yet confined to only small groups. Even our Bay Area sam- 
ple, vveighted as it vvas to youth, picked up only a tiny handful of 
those deeply committed to nevv forms of religion, although it did 
lead us to believe that the nevv groups had gotten a hearing and 
some sympathy from a significant minority. Our qualitative studies 
of particular groups, based on participant-observation field studies, 
have told us a great deal about them. 

But to assess vvhat vve have discovered vvith respect to possible 
future trends remains terribly hazardous. The future vvill certainly 
not be determined mainly by the groups vve studied. VVhat role they 
can play vvill depend very largely on other developments in the 
society as a vvhole. Thus, in trying to assess the possible meaning 
and role of our groups in the future 1 vvould like to outline three 
possible scenarios for American society as a vvhole: liberal, tradi- 
tional authoritarian, and revolutionary. 

The. future that most people seem to expect and that the 
Futurologists deseribe vvith their profections is very much like the 
present society only möre sö, This is vvhat 1 call the liberal scenario. 
American society vvould continue as in the past to devote itself to 
the accumulation of vvealth and povver. The mindless Tationaliza- 
üion of means and the lack of concern vvith ends vvould only increase 
as biblical religion and morality continue to erode. Utilitarian in- 
dividualism, vvith less biblical restraint or facade than ever before, 
vvould continue as the dominant ideology. Its economic form, 
capitalism, its political form, bureaucracy, and its ideological form, 
scientism, vvould each increasingly dominate its respective sphere. 
Among the elite, scientism—the idolization of technical reason 
alone—vvould” provide some coherent meaning” after traditional 
religion and morality had gone. But technical reason vvould hardly 
be a sufficient sürrögate Teligion for the masses. No longer accepting 
the society as legitimate in any ideal terms, the masses vvould have 
to be brought to acquiesce grudgingly by a combination of coercion 
and material revvard. In such a society one could see a certain role 
for oriental religious groups and the human-potential move- 
ment—perhaps even for a small radical political fringe. Aİİ of these 
could be allovved vvithin limits to operate and provide the possibility 
of expressing the frustration and rage that the system generates but 
in a vvay such that the individuals concerned are cooled out and the 
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system itself is not threatened. The utilitarian individualism that is 
latent in all the countercultural successor movemenis, political and 
religious, makes this a real possibility. This scenario depicts the 
society as heading, mildly and gradually, into something like 
Aldous Huxley s Brace Neu VvVorld. 

Lately, hovvever, questions have been raised as to the viability of 
this direction of development. Perhaps there are inner contradic- 
tions that vvill lead to a drastic breakdovvn in the foreseeable future. 
Robert Heilbroner has recently predicted such a collapse, largely as 
a result of ecological catastrophe.” But Heilbroner also envisages the 
possibility that tensions betvveen the rich and the poor nations could 
bring disaster sooner than vvould ecological attrition. Even since 
Heilbroner vvrote, the proliferation of atomic vveapon capacity in 
India and the Middle East has strengthened this possibility. 
Another distinct possibility is vvorİdvvide economic collapse bring- 
ing social convulsions in train. No matter hovv the breakdovvn of the 
“ modernization” syndrome might occur, Heilbroner envisages a 
relapse into traditional authoritarianism as the most likely 
result—providing, that is, that the vvorst outcome, total destruction 
of life on the planet, is avoided. Simpler, poorer, and less free 
societies might be all that humans vvould be capable of in the vvake 
of a global catastrophe. The social and personal coherence that the 
modernizing societies never attained might be supplied by the rigid 
myths and rituals of a nevv hierarchical authoritarian society. To put 
it in terms of the present discussion, the collapse of subiective 
reason, vvhich is vvhat technical reason ultimately is, vvould bring in 
its vvake a revival of obiective reason in a particularly closed and 
reifled form.” Technical reason, because it is concerned not vvith 
truth or reality but only vvith results, not vvith vvhat is but only vvith 
vhat vvorks, is ultimately completely subiective. That its domineer- 
ing manipulative attitude to reality in the service of the subiect 
leads ultimately to the destruction of any true subiectivity is only 
one of. its many ironies. But a nevv traditional authoritarianism 
vvould set up some single orthodox version of vvhat truth and reality 
are and enforce agreement. Some historically relative creed, belief, 
and ritual vvould be asserted as identical vvith obiective reality itself. 


5. Robert Heilbroner, An İnquiru into the Human Prospect (Nevv York: VV.VV. 
Norton, 1974). 

6. The contrast betvveen subiective and obiective reason has been developed by 
members of the Frankfurt School. See, for example, Max Horkheimer, The Eclipse 
of Reason (London: Oxford University Press, 1947, Seabury Paperback, 1974). 
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In this vvay social and personal coherence vvould be achieved, but 
ultimately at the expense of any real obiectivity. 
H a saxur into traditional authoritarianism.is.a distinet-possibili- 


sə  .. system vvould be ə -vying Protestant ua. 
VVe already have a good example of such a regime in Afrikaner- 
dominated South Africa.” Conservative Protestant fundamentalism 
has a large and, by some measures, grovving follovving in America. 
It has the religious and moral absolutism that a traditional 
authoritarianism vvould require, and it is hard to see any close rival 
on the American scene today. The Catholic church, vvhich might at 
an earlier period have been a candidate for such a role, is certainly 
not, in its post-Vatican 11 disarray. Some of the more authoritarian 
of our Asian religions might provide a sufficiently doctrinaire 
model, but their small follovving in comparison vvith Protestant fun- 
damentalism virtually rules them out. The future for most of the 
groups vve have studied, all but the lesus movements, vvould be 
bleak indeed under such a neo-traditional authoritarianism. İt is 
doubtful if even a group as open as the Christian VVorld Liberation 
Front could survive. Neo-authoritarian regimes are hard on non- 
conformity in every sphere. The nevv Chilean government, for ex- 
ample, not only sets standards of dress and hair style but also 
persecutes oriental religions. 

There remains a third alternative, hovvever improbable. It is this 
that I am calling revolutionary, not in the sense that it vvould be in- 
augurated by a bloody uprising, vvhich I do not think likely, but 
because it vvould bring fundamental structural change, socially and 
culturally. It is to this rather unlikely outcome that most of the 
groups vve have studied, at least the most flexible and open of them, 
vvould have most to contribute. Such a nevv order vvould involve, as 
in the case of traditional authoritarianism, an abrupt shift avvay 
from the exclusive dominance of technical reason, but it vvould not 
involve the adoption of a reifted obyective reason either. In accord 
vvith its concern for ends rather than means alone, such a 
revolutionary culture vvould have a firm commitment to the quest 
for ultimate reality. Priorities vvould shift avvay from endless ac- 
cumulation of vvealth and povver to a greater concern for harmony 


7. See Dunbar Moodie, The Rise of Afrikanerdom (Berkeley and Los Angeles: 
University of California Press, 1974), for an excellent analysis of Afrikaner civil 
religion and its Dutch Calvinist dimension. 
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vvith nature and betvveen human beings. Perhaps a much simpler 
material life, simpler, that is, compared to present middle-class 
American standards, vvould result, but it vvould not be accompanied 
by an abandonment of free inquiry or free speech. Science, vvhich 
vvould ultimately have to be shackled in a traditional authoritarian 
regime, vvould continue to be pursued in the revolutionary culture, 
but it vvould not be idolized as in the liberal model. In all these 
respects the values, attitudes, and beliefs of the oriental religious 
groups, the human-potential movement, and even a group like the 
Christian VVorld Liberation Front, as vvell as the more flexible of the 
radical political groups, vvould be consonant vvith the nevv regime 
and its needs. Indeed, many of the present activities of such groups 
could be seen as experiments leading to the possibility of such a nevv 
alternative. Neither safety valve nor persecuted minority, the nevv 
groups vvould be, under such an option, the vanguard of a nevv age. 

Such an outcome vvould accord most closely vvith the millennial 
expectations vvhich vve have seen are rife among the nevv groups. 
Even if an enormous amount of thought and planning vvere devoted 
to such an alternative, thought and planning that the small strug- 
gling groups vve have been studying are quite incapable at the 
moment of suppİying, the revolutionary alternative seems quite 
utopian. Perhaps only a mafor shift in the established biblical 
religions, a shift avvay from their uneasy alliance vvith utilitarian in- 
dividualism and tovvard a profound reappropriation of their ovvn 
religious roots and an openness to the needs of the contemporary 
vvorld, vvould provide the mass base for a successful eflort to es- 
tablish the revolutionary alternative. To be politically effective such 
a shift vvould have to”lead-to-a revitalization of the revolutionary 
spirit of the young republic, so that America vvould once again at- 
tract the hope and love of its citizens. This outcome too at present 
seems quite utopian. İt may be, hovvever, that only the implementa- 
tion of a utopian vision, a holistic reason that unites subiectivity and 
obiectivity, vvill make human life-in the tvventy-first century vvorth 
living. 
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Consciousness Among Contemporaru Youth: 
An İInterpretation 


CHARLES Y. GLOCK 


From the foregoing chapters it is evident that there is vvidespread 
exploration among youth of alternative vvays of interpreting their 
vvorİds and living their lives. Consciousness exploration and ex- 
perimentation seem very much the order of the day. Such has 
happened before, as Linda Pritchard makes clear in her historical 
contribution to this volume. And, if the past and present are any 
predictors of the future, there vvill be times again characterized by a 
lack of satisfaction vvith the everyday. 

That such periods are repeated in history does not inhibit curiosi- 
ty about them. yVudging from the past, they can and often do occur, 
vvith very little permanent effect on the course of human events. It 
is also true, hovvever, that vvatershed periods of human history have 
all been marked by radical changes in consciousness. Consequently, 
finding oneself in the midst of a period of consciousness raising, it is 
difficult not to vvonder about its more abiding meaning and 
significance. 

Partly because the time perspective is too short, the vvondering 
cannot be done precisely. VVe are still probably more in the midst of 
the youth counterculture than beyond it. More distance is needed 
for adequate perspective. Being sure about the meaning of vvhat is 
taking place is also made difficult by the paucity of data. The 
“snapshot” afforded by the research undertaken to produce this 
volume is better than no data at all. Yet, static data hardly suffices to 
ansvver the question of vvhat short- and long-term effects a 
phenomenon might have. Under the circumstances, any assessment 
must necessarily be speculative. Still, speculation at this Puncture 
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can constitute theory to be tested by the subsequent course of 
events. İt is in this spirit that the present chapter is vvritten. 

Simpiİy stated, the thesis to be advanced and elaborated on is that 
the youth counterculture of the sixties vvas”not the initiator oFany 
significant change if”AmerTican society. Rather, it vvill be argued 
that"itvvas "a highly visible sign of fundamental changes already un- 
der vvay. Düring the period of its ascendency, the youth counter- 
“cülfure probably accelerated the process of this fundamental 
change, although the subsequent response may have inhibited it. 
VVhether a stimulant or a brake on change, vhat happened in the 
sixties vvas a surfacing of a mode of consciousness—or perhaps more 
accurately, of a vay of understanding the vvorld—vvhich had been 
diffusing qufetly to ever-increasing numbers of Americans for 
decades. 

That the surfacing took place vvhen it did rather than later is the 
result of the chance coalescence of a number of predisposing fac- 
tors, vvhich vvill be specifted later, vvith America s involvement in 
the Vietnam VVar playing a necessary, although not sufficient, part. 
The vvar effectively triggered vvhat had been a much more latent 
disenchantment vvith the status quo in American life. Neither the 
vvar, hovvever, nor the events of the youth rebellion produced either 
a clear articulation of the underlying process of change at vvork or a 
clear vision of vvhat the alternatives to the status quo might be. It is 
also doubtful, as I shall try to demonstrate later, that the alter- 
natives vvould have become clear had the processes of change been 
correctly understood. In any case, the absence of clear and agreed 
upon alternatives meant that vvith the effective end, as far as 
American youth vvere concerned, of the triggering event, the vvar, 
the open rebellion came to an end. The quiet revolution continues, 
hovvever, once again at a slovver pace. 

The sixties have already been characterized in a variety of vvays: 
as the making of a counterculture, as the greening of America, as 
the coming of age of the Spock generation, as the apex of a long 
process of student rebellion, and so forth. None of these character- 
izations seems eminently viable novv that they can be İooked at in 
retrospect, although at the time of their appearance they vvere for 
many the last vvord in accounting for vvhat vvas going on. 

The benefit of additional hindsight does not equip one to be om- 
niscient about vvhat took place in the sixties, of course, and my 
lenses may vvell be blurred by the thesis 1 vvish to develop. The 
thesis, hovvever, leads to the Pudgment that the tvvo things of central 
importance about the youth counterculture vvere the all-encom- 
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passing character of its protest and the vvidespread experimentation 
vvith, but lack of consensus about, alternatives. Not fust one or 
several aspects of American life vvere being questioned—if vve add 
up all that vvas being protested vve find that nearly everything 
American vvas found vvanting. Politics, religion, the mass media, 
education, business and industry, the family—all vvere targets of 
the counterculture. Nothing “ sacred” vvas spared. 

At the same time, no comprehensive alternative model vvas ar- 
ticulated, at least not one around vvhich the counterculture co- 
alesced. Yet, in a piecemeal fashion, a remarkably vvide range of 
alternatives to conventional institutions, life-styles, values, mores, 
and folkvvays vvere proposed and experimented vvith. VVhat vvas go- 
ing on vvas not only countercultural, it vvas multicountercultural. 

Disenchantment vvith cultural, social, and political arrangements 
accompanied by proposals for and experimentation vvith alter- 
natives is not unique to the sixties, of course. Protest has been an 
abiding, if undulating, characteristic of American society since its 
founding, and probably no nation has been the source of so many or 
so vvide a variety of counterproposals about hovv society should be 
organized and hovv individuals ought to live. Protest in the past has 
been generally more reformist than revolutionary, and vvhere 
revolutionary, it has operated from a very small base. Historians 
vvill disagree, perhaps, and point, for example, to the Civil VVar 
period as a time vvhen a substantial number of Americans stood 
ready to abandon their country, or to the 1930s and 1940s vvhen 
there vvas support for a thoroughgoing upturning of existing 
governmental structures and social arrangements on a Marxist 
model, In both these instances, hovvever, the disenchantment vvas 
much more sharply focused and narrovvİy political than it vvas in the 
sixties, and there existed a reasonable degree of consensus around a 
single solution rather than advocacy of and experimentation vvith a 
great variety. The-sixties, 1"am”süggestimg,”vvere-characterized by-a 
crisis in consciousness. unique in American history. 

Since the sixties, the call for a radical” upturning of existing 
political and social arrangements has been considerably muted. 
There remains nevertheless a residue of disenchantment vvith the 
conventional accompanied by an openness and, among a sizable 
minority, an active search for alternatives. Interestingly, the alter- 
natives most.actively pursued, as our volume makes s clear, are t those 
rooted in reyolutionizing not society but the şelf... 

"Tust vvhat produced the youth counterculture of the sixties? VVhy 
did it lose its momentum vvhen it did? VVhat is signifted by the crisis 
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in consciousness that follovved in its vvake? VVhat does it all portend 
for the future? Vudging from the literature, there is agreement 
about some of the variables at vvork. Urbanization, for one, the 
rapid increase over the last decades in the education level of the 
population, the grovving affluence of the society, the spread of the 
mass media, the population explosion, and the resulting increase in 
population density. Aİll of these reflect changes of mağor moment 
vvhose effects, it is vvidely agreed, are hardly conducive to a stable 
soctety. Yet, to point to one or a combination of such factors as the 
causes of the youth rebellion and as leading to its manifest demise 
and latent continuity leaves the phenomenon largely unexplained. 
It needs also to be made clear iust hovv the effects vvere produced: 
by vhat process does urbanization, increased education, the pop- 
ulation explosion, and so forth make for vvidespread disenchant- 
ment vvith the everyday and produce an accompanying drive for 
alternatives? 

The intervening variable, 1 shall here argue, is a cognitive one 
having to do vvith the vvay the vvorld is apprehended and”vvith 
vrhether or not and in vvhat vvay that apprehensiön shapes and gives 
meaning to existence. The cöunterculture vvas grounded in a““nevv” 
cognition, recently emerging in American society and still not fully 
formed—a cognition affording a vvay to comprehend the vvorld, but 
unlike its American predecessors, not one given to shaping and find- 
ing meaning in the vvorld. The “nevv” cognition inspired the dis- 
enchantment associated vvith the counterculture and produced, at 
the same”time,”the crisis”in consciousness that continues to be the 
counterculture”s legaey. VVhat then is the nevv cognition and 
vvhence did it come? 

To ansvver these questions, it is necessary to specify beforehand 
the old cognitions, the vvays of vievving the vvorld that have been 
dominant in America”s past, and to shovv hovv they both shaped the 
character of American life and gave meaning to it. 

The vvay of vievving the vvorld 1 vvish to assert-xvas-dominant in 
America”s past, and vhrich”is”perhaps, indeed probabiİy, dominant 
today, is”one that “conceives of human beings as essentlally i in con- 
trol of vvhat happens to them i in this veorld and, if they believe in: LiL, 
of oda as having granted. mənkind this control— “God created 
human”Peings in his ov”image but then left them free to choose 
for or against him.” As time vvent on, the idea that human beings 
vere in control gained ascendency, so that it became the.operating 
assumption, vvhether God vvas believed in or not. 
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An additional and related assumption is the idea that human 
beings : can be held responsible Tor Their behavior. The tvvo follovv 
logically ön one another. İf human beingS“Tr€ TeSponsible, then they 
must be free, if they are free, then they must be responsible. Thus, 
being in control of their destinies, individuals could also be held to 
account for hovv they exercised that control. 

Of course these assumptions vvere not explicit. Americans vvere 
not going around proclaiming themselves masters of their fate and 
responsible for their actions. Implicitly, hovvever, as they lived their 
daily lives, these vvere (and for most, probabİy still are) their 
operating assumptions, the ones that guided most fudgments made 
about their ovvn behavior and the behavior of others. They vvere 
also the operating assumptions from vvhich they responded to their 
environment. 

This is not the place to trace historically the origins of this vvorld 
vievv, Max VVeber sees its source in the ideas of Calvin and the 
ascetic branches of Protestantism. İt appears also to have some links 
to Arminianism, to the theological vievv that hovv human beings 
comport themselves in this life can influence their fate in the 
next—clearly a vievv that vvould ascribe freedom and responsibility 
to humankind. VVhatever its origins, a vvorld vievv that conceives of 
individuals as in control of their lives had a pervasive influence in 
shaping American culture and the social arrangements that 
emerged out of the American Revolution. The vievv also became a 
ground both for iustifying cultural values and social structures and 
for making it meaningful to live in conformity vvith them. 

The maior cultural impact of the imagery vvas the high regard it 
affor e individual achievement. Achievement. became the hall- 

mark of individuals living their İives responsibly. Contrarivvise, the 
failüre to achieve vvas a sign of a person s not acting responsibly, or 
at least, not responsibly enough. VVhat constituted achievement vvas 
also shaped by the imagery. Achievement came to mean ac- 
quisition—of money, goods, povver, and prestige for oneself” rather 
than, say, doing good for others: the"latter vvould have been con- 
trary to the assumption that udan had the capacity to care for 
themselves. 

This individualistic vvorld vievv influenced social arrangements to 
the extent that they vvere constructed to be consistent vvith it. In all 
the maior institutions of the society, it vvas a governing principle in 
hovv they vvere organized to allovv individual behavior to be Pudged 
and revvarded (or punishedl) as if that behavior vvere determined en- 
tirely by the individual. The lavv, vvith its emphasis on individual 


358 CHARLES Y. GLOCK 


accountability, vvas grounded in this principle, as vvas social vvelfare 
vvith its vievv that ““charity vvas to be pursued out of Christian duty, 
not of any merit in the poor.” The educational system, in its 
emphasis on achievement, took it for granted that individuals vvere 
free and must assume responsibility. Business and industry made 
the same assumptions about the performance of its employees. 
Built into the vvorld vievv vvas also a rationalization of the kind of 
society it had vvrought. Thus, it vvas reasonable that criminals be 
punished, because they had the option not to be, and that the poor 
live vvith their poverty, since it is their choice, and that students be 
failed in school, because they could have made it had they only 
tried, and that employees be fired, because it vvas up to them hovv 
they performed their fobs. The vvorld vievv vvas also an element, 


although not the only one, in rationalizing the second-class . 


citizenship accorded black Americans: “Blacks could be as success- 
ful as anyone else if only they vvould try.” 

The imagery also served to give purpose to life and to make it 
meaningful. There vvere goals set forth and paths to their achieve- 
ment and, built into the assumptions, the incentive to try. The 
revvards for most vvere less than the ideology promised. Yet, today”s 
failure might alvvays be transcended by tomorrovr”s triumph, and to 
cease trying vvas to admit only of a flavv in oneself, 

This is not to say that the vvorld vievv made no acknovvledgment 
that individuals are differently endovved and, therefore, unequal in 
their ability to guide their destinies. The primary response that such 
recognition evoked, hovvever, vvas that it vvas somehovv in the povver 
of individuals to make up for their deficiencies. Hovv far one ran in 
the race of life, consequently, tended to be yudged on the assump- 
tion that everyone began on the same starting line. It vvas hovv far 
one ran, not vvhere one started, that counted. 

Both at the nation s founding and throughout its history, a sec- 
ond mode of consciousness has coexisted vvith the one /ust de- 
seribed. This second mode vvas considerably less informing of 
American culture and social arrangements than the first. At a sec- 
ondary level, hovvever, it has been an important force in main- 
taining stability in the society and in containing the potential for 
protest latent in the individualistic vvorld vievv. For those absorbed 
by it, it has also been a source of meaning and purpose in their lives. 

The principal agent of control in this second 7 vievv is not 
İhat iris s made He and it is God vvho decides vvhat is and vvhat is 
not to be in tbii vvorld ahd the next. This vievv is much more 
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othervvordiİy than the first vievv and endovvs human beings yyith con- 


siderabİy less influence in determing their fate. Persons are enioined 


to lead their İives according to God”s commandments, but God 
remains in control, and it is hevvho.decides, or vyho in fact may have 
already decided, vvhat each person s destiny is to be, 

“This vievv is in conflict theologically vvith the first one, and it ob- 
viously has different imiplication$ for”praetical, conduct. A society 


organized around its precepts vvould certainly not place high regard 
on indiyidual achievement..Yet, in a society so organized, persons 
conceiving of God as in control are disposed to go along. This is 
partly because social arrangements are thought to.be God”s doing: 
and even if they appear unfair, it is understood that God must have 
some reasons for making them so and, in the vvorld to come, vvill 
make up for the unfairness. In addition, since social arrangements 
are ordained by God, it follovvs that individuals should perform 
vrithout complaint the roles to vvhich God has assiğned them:-A"life 
lived from the perspective of this vvorld vievv is made meaningful by 
the knovvledge of God”s concern and purposeful by God”s instruc- 
tion to do his vvill. There are revvards also from feeling that one is 
among the elect even though that is not absolutely sure. 

Once again, this is not the place to go into the history of the im- 
agery. Suffice to say, it is akin to the imagery that informed social 
life in the Middle Ages, given nevv impetus by Luther s theology, 
vvith its emphasis on salvation by grace, and Calvin”s doctrine of 
predestination. The main thrust of the theology of American fun- 
damentalism is consistent vvith it and, if contemporary evidence is 
any yudge, the vvorld vievv vvas (and is) also represented to varying 
degrees among the membership of all Christian denominations, in- 
cluding the Roman Catholic. 

It has been possible for the tvvo vvorİd vievvs to coexist alongside 
each other throughout American history because the supernatural 
did not efFectively challenge the social arrangements inspired by 
the individualistic vievv, on the contrary, it supported them. Also 
making for accommodation, if not compatibility, vvas the fact that, 
although the conceptions of God and his creation and purposes for 
man are different, both vvorld vievvs acknovvledge God and his ul- 
timate dominion over the vvorld. 

These-modes--of-consciousness survive today. Indeed, as vvas 
suggested earlier, the. individualistic “Yüöd€” is probabiİy still the 
dominant one in the country.as a vvhole. Tn the SarrFrariGisco Bay 
Area, the individualistic vvorİd vievv commands support from about 
25 percent of the population—at least, that proportion chose to say 
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that their ovvn vvill povver vvas the single most important influence in 
their lives. The supernatural vievv has less support —16 percent 
acknovvledge God or some other supernatural force to be the most 
important influence on their lives. And once again the chances are 
that the figures vvould be higher for the country as a vvhole. 

Also, it is evident from the Bay Area survey that hovv the question 
on vvorld vievv is asked influences hovv much support various alter- 
natives attract. Thus, vvhile 25 percent say their life is governed by 
their ovvn vvill povver, 46 percent strongly agree that, “vvhenever 1 
fail, 1 have no one to blame but myself”), and 37 percent strongly 
agree that, “if one vvorks hard enough, he can do anything he vvants 
to.” Similarly, vvhile 16 percent acknovvledge God as control agent, 
23 percent agree that God influences history, and 25 percent strong- 
İy agree that “poverty is due to God giving people different abilities 
so that the vvork of the vvorld vvill get done.” 

The varying estimates of support for the tvvo vvorld vievvs suggest 
that it vvill take research other than ours to develop a vvholly reliable 
and valid vvay to measure them. Still, for present purposes, the 
figures afford evidence that the vvorld vievvs that have been de- 
scribed remain viable and operative for some substantial proportion 
of the population. 

The burden of the argument being presented is not so much that 
these modes of consciousness survive today but that they vvere 
dominant in America”s past. For the present, their dominance must 
remain an assertion, made reasonable, vve hope, by vhat has been 
said about them thus far, but requiring further demonstration 
through harder evidence than is novv at hand. 

During the period of the alleged dominance of the tvvo vvorld 
vievvs—yudged to be undoubtedly until the turn of the century, 
probably until the 1930s and 1940s, and more than likely still 
today —protest vvas not absent from the American scene. These 
modes of consciousness, for all the support they gave to existing 
social arrangements, vvere not able to contain all dissent. The 
protest, hovvever, came from vvithin rather than outside of the 
prevailing imagery, and most of it came from those making the in- 
dividualistic rather than the supernatural assumptions. VVhat vvas 
essentially protested vvas that social arrangements vvere not living 
up to the imagery, that impediments in the form of slavery, 
bigotry —especially against Roman Catholics and immigrants— 
monopoly control of industry, and İovv vvages vvere unvvarranted 
constraints on the inherent rights of human beings to pursue their 
ovvn destinies. The thrust of the protest, consequently, vvas not to 


CONSCIOUSNESS AMONG CONTEMPORARY YOUTH 361 


upturn the society to conform to a different vvorld vievv but to 
reform it to conform to the espoused imagery. 

Protest emerged much less from those immersed in a super- 
natural mode of consciousness, and not because they vvere neces- 
sarily more content vvith the vvay things vvere. On the contrary, the 
vvorİd vvas vvicked and full of sin. But the only path to social 
regeneration vvas through God, and if human beings could do 
anything it vvould be through vvinning everyone to him. VVhen, 
rarely, protest did emerge from persons holding to this mode of con- 
sciousness, it tended to be around an issue thought to represent a 
direct affront to God, such as businesses remaining open on Sundays 
or the drinking of alcoholic beverages being too openly and vvidely 
countenanced. 

The youth rebellion of the 1960s vvas not entirely uninformed by 
the modes of consciousness fust described. Indeed, a considerable 
part of the outrage of youth vvas grounded in a perceived discrepan- 
ey betvveen principles espousing the right of human beings to fulfill 
themselves and practices abridging that right. Also present, 
although at a lovver key and a distinctly secondary level, vvas a con- 
ception of a nation turned too far from the God of its creation. By 
and large, hovvever, the youth counterculture vvas more denying 
than confirming of old vvorld vievvs. Its informing povver came from 
a vvay of comprehending the vvorİd basically at odds vvith in- 
dividualistic and supernatural modes of consciousness. This alter- 
native vvorld vievv vvas not nevv to the counterculture. It had been 
slovvly diffusing, "albeit in an inchoate form, through the American 
population over a number of decades. 

The nevv cognition has its inspiration from science, including the 
social sciences. The sciences do not contribute a fully articulated 
vvorld vievv, but one vvhich, even in its unfolding state, comes in 
conflict vvith supernatural and individual modes of consciousness. 
The sciences, and here 1 refer especlially to the social sciences, effec- 
tively deny that human destiny is entirely either in man s or in 
God s control, The possibility that both may be control agents is not 
closed out, but that they function as either of the old imageries 
vvould have it is not accepted. Insofar as they exert an influence, the 
sciences tell us, they do so in interaction vvith other forces— 
biological, psychological, sociological, anthropological, genetical 
—all of vvhich have some influence in shaping human and social , 
events. 

VVhat the sciences do not novv knovv and conceivably may never 
knovv is the precise character of the mix. VVhere heredity begins and 
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environment ends in influencing the course of human İife, for exam- 
ple, is not knovvn novv, and the chances are it vvill never be knovvn. 
By virtue of the uncertainty, the sciences substitute a highly am- 
biguous vvorld vievv for the relatively unambiguous, if their assump- 
tions are accepted, earlier ones. An ambiguity of special significance 
for this discussion has to do vvith vvhen individuals may be fudged 
responsible for their behavior and vvhen not. The assumption that 
the responsibility alvvays İies vvith the individual is denied, but the 
sciences are unable to say vvhen and vvhen not, either in general 
terms or in particular instances. In every instance, vvhat appears to 
be an event or individual behavior governed by human beings act- 
ing out of free choice may in fact not be so governed, but science 
cannot say for sure. 

The effect of a scientific vvorld vievv is to undermine the underly- 
ing assumptions of the old imageries, the cultural values and social 
arrangements informed by them, and the inherent ability of these 
vvorİd vievvs to give life meaning and purpose. At the same time, by 
virtue of its uncertainty and ambiguity, a scientific vvorld vievv offers 
no clear alternative formula either for organizing society or for liv- 
ing one s life. VVhat, for example, are the grounds for social 
organization if the boundaries betvveen freedom and determinism 
cannot be established? VVhat are human beings to live for if they 
cannot distinguish betvveen vvhat is decided for them and vhat they 
decide for themselves? As a consequence of its ambiguity in these 
respects, a scientific vvorld vievv, as it diffuses and becomes the lens 
from vvhich increasing numbers of people vievv their vvorlds, has the 
potential for creating crises both for the society and for individuals. 

Since no one has made a study of the diffusion of a scientific 
vvorld vievv, it is impossible to say vvhen the process began and at 
vhat pace it has proceeded. Nor is it possible to describe the various 
guises in vvhich it is manifested among those vvho have absorbed it. 
It is probably a reasonable conclusion that vvhat is being diffused is 
not a highly sophisticated vievv or one that is uniform and consis- 
tent. The sciences themselves, and especially the social sciences, are 
not agreed on any single causal model, and it is hardly likely that 
such a model is being diffFused to the general public. 

But, for its effects to be felt, it is not necessary that a scientifically 
inspired vvorld vievv be highly sophisticated and coherent. Effects 
vvill follovv as long as it is recognized that there are variables at 
vvork—vvhether they be genetic, biological, sociological, psy- 
chological—vvhich function to shape, mold, and change human 
behavior and human institutions over and above the individual”s 
ability to choose. 
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The effects of the diffusion of a scientific vvorld vievv vvere being 
experienced in the United States vvell before the sixties, most 
dramatically in changing attitudes tovvard the poor and in changing 
vvhite perceptiens of blacks and blacks” perceptions of themselves. 
Less dramatically, the effects vvere also being felt in the courts of 
the land, in its educational institutions, in the churches, in business 
and industry—indeed in all facets of American life. Such ideas as 
“the poor are poor because they choose to be poor, ” “blacks could 
be as vvell off as vvhites if only they vvould try,” “punishment ought 
to fit the crime, “up or out”, did not go entirely unchallenged in 
an era vvhen individualism vvas dominant—mostly, hovvever, be- 
cause compassionate people vvere not vvilling to countenance the 
implications then because the ideas themselves vvere iudged false. 
Confronted from a scientific perspective, hovvever, all of these ideas 
become suspect: “VVhat causes poverty may not be knovvn precisely 
but it is patently false to believe that it is the result of individual 
choice. “VVhether it is vvhite racism or latent social forces or 
historical processes that have produced oppression of the blacks in 
the United States, it is ridiculous to think that blacks ever had the 
option to be as successful materially in the United States as vvhites.” 
“Individuals commit cerime to be sure, but it does not follovv 
necessarily that the fault is theirs, the guilt may very vvell rest vvith 
society. 

Criticism of existing social arrangements emanating from a 
public opiniön and from an elite more and more informed by a 
scientific vvorld vievv, hovvever dimly perceived, brought vvith it a 
call for social reform. The call had been quietly sounding 
throughout much of the early part of the century, though not loud 
enough to be heard and responded to. It vvas not until the late 1930s 
and 1940s that a scientific perspective had diffused sufficiently to 
have much clout. Beginning at about that time, rather serious 
efforts began to be made in the United States to deal vvith neglected 
social problems, most especially the problems of poverty and the 
secondary status afForded black citizens, and to do so in the light of 
the nevv knovvledge coming from the social sciences. 

By and large, these eflorts at social reform delivered much less 
than vvas promised. This vvas partİy because the nevv cognition vvas 
ambiguous about vvhat efFective reform vvould constitute. For exam- 
ple, vvhat ought the dividing line be betvveen individuals being 
helped and being called on to help themselves? Reform efforts also 
suffered because policy makers failed to respond to the call, implicit 
in a scientific vvorld vievv, for a reconsideration of the bases for dis- 
tributing societal revvards. In effect, vvhat is the iustification, vvhen it 
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is made evident that individuals are not in control of their ovvn 
destinies, to base a societal revvard and punishment system on the 
assumption that they are in control? 

The failure to respond is due probably to the fact that the im- 
plication is not recognized, as vvell as to a reluctance to recognize it. 
In any case, although the matter of taking account in social policy 
of differences in endovvment has since surfaced, social reform efforts 
in the fifties ended up being more informed by an individualistic 
mode of consciousness than by a scientific one. Thus, for example, 
programs to relieve poverty vvere directed much more tovvard get- 
ting “poor people to the point vvhere they can help themselves” 
than to changing social arrangements so that societal revvards vvould 
be distributed according to a principle such as “from each accord- 
ing to his abilities and to each according to his needs.” 

By the time of the sixties many Americans vvhose hopes and 
aspirations had been raised had become bitterly frustrated vvhen 
things vvere not made considerably better for them. To their ranks 
vvere added many, more afiluent, Americans made sensitive to the 
inequities of the society by their grovving exposure to vvhat the 
sciences vvere learning and saying about it. Thus, at the time of the 
outbreak of the youth rebellion there existed a vvidespread dis- 
enchantment vvith a social system that had failed to fulfill the hopes 
of a better society, vvhich the alternative vvorld vievv had nurtured. 

The open rebellion that follovved is not to be understood vvholly 
as a result of a clash of vvorld vievvs, of course. An alternative vvorld 
vievv vvas a necessary ingredient, it is being argued here, and an in- 
gredient that had a povverful influence on shaping the character of 
the protest. It is evident, hovvever, that the youth counterculture 
vvould not have happened nearly as early as it did vvithout the 
triggering effect of the Vietnam VVar. It vvas necessary, too, that a 
leadership should emerge to organize the protest. The state of 
relative affluence in the society, affording the resources to protest, 
vvas also a conditioning factor. 

That the outbreak occurred principally among college youth vvas 
also no accident. They vvere the most affected by the Vietnam VVar. 
They had the “İeisure” to protest, and the vvherevvithal: this vvas 
not a rebellion of the poor. And they vvere the most exposed part of 
the citizenry to the altered vvorld vievv being provided by the 
sciences, mafors in the social sciences vvere prominent in their 
leadership. 

Although the participants vvere unavvare of it, the youth counter- 
culture, once launched, quickly came to reflect both the povver of a 
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scientific vvorld vievv to expose the myths of old vvorld vievvs and its 
failure to contribute an alternative myth as a substitute for the old 
ones. The counterculture vvas clear and united in its stand that the 
old myths and the social arrangements and vvays of life they had 
fostered vvere no longer viable and acceptable. It vvas unable to 
come up vvith an agreed on substitute to fill the void it created, 
although it insisted in a kind of desperation that the void be filled. 

In the absence of a vision to be derived from a scientific un- "” 
derstanding of the vvorld, nearly everything that afforded even a 
slight promise of ansvvers to the question of meaning vvere subiect 
to being tried and experimented vvith. Old ideas vvere brought out, 
dusted off, and made available either in their original or in amend- 
ed forms. Ideas vvere also imported from abroad and entered in the 
competition. Nevv, or seemingly nevv, solutions vvere also part of the 
variety from vvhich choices might be made. 

Some of the proposed alternatives called for a transformation of 
society. Marxism in many guises and Maoism vvere the most promi- 
nent of these. Communes organized around other and varying 
vvorİd vievvs constituted another kind of societal solution. More 
frequently, the alternatives vvere characterized by solutions ground- 
ed in transformation of self. Here the sciences, most notably psy- 
chology, vvere the inspiration for some of the movements spavvned 
by the counterculture. Religion—Eastern and VVestern—the occult, 
astrology, drugs, and extrasensory perception, vvere the sources of ,, 
other alternative realities. Some of the things tried vvorked for those 
vvho tried them, but there vvas no solution on vvhich there vvas 
enough agreement to form a mass base for revolution, symbolic or 
real. 

The time, in effect, vvas not ripe for a confrontation of vvorld 
vievvs, as yet unevenly matched. The old vvorld vievvs simply had 
too much going for them, in the number of their adherents and in 
their control of existing social arrangements, to be effectively 
challenged. The nevv cognition vvas, at best, still a vveak adversary 
ideologically, and its adherents, vvhile vocal and visible, vvere small 
in number and vvithout effective control of a base of povver. 

The youth counterculture ended its more visible phase, a move- 
ment ahead of its time, more a foreshadovving of things to come 
than a signaling of their arrival. The crisis in consciousness presaged 
vvill not, it seems novv evident, come quickly to pass, at least not for 
the maiority of the population. Yet, unless something entirely un- 
foreseen occurs, the further difFusion of a vvorld vievv informed by 
the sciences seems inevitable. 
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VVhat this vvill mean for the future vvill depend a great deal on 
vvhether the sciences are able, out of nevv discoveries, to identify a 
life purpose to vvhich individuals can commit themselves and 
around vvhich a nevv social order can be bulilt. If they can, there vvill 
be a period of struggle and conflict before the society is transformed 
in a scientific model. It is unlikely that in the process the old modes 
of consciousness vvill have the vitality to vvithstand the takeover. 

Should the sciences fail to incorporate into their vvorld vievv a vvay 
to make life meaningful, as seems more likely, the scenario for the 
future is likely to resemble, only vvrit large, vvhat the society ex- 
perienced in miniature in the sixties. There vvill again be dis- 
enchantment vvith the vvay things are, and a İack of consensus about 
vvhat vvould be a viable alternative, only this time, because the 
eroding povver of the diffusion of a scientific perspective vvill have 
had its effect, the old vvorld vievvs vvill not have prevailed. In their 
place, there vvill be competition from a variety of alternative myths 
seeking to fill the gap in meaning left by the sciences. 

It novv seems doubtful that any single alternative vision can come 
to prevail, since it vvould have to be compatible vvith or supersede a 
scientific comprehension of the vvorld. The crucial question, then, 
vvill be vvhether a society, other than a dictatorship, can result 
vvhere disconsensus rather than relative consensus prevails about 
vhat constitutes a meaningful life, and vvhere, presumably, many 
people vvill have found no ansvver to the question of meaning at all. 

Vievved from the perspective of vvhat has been happening in 
America in the seventies, a scenario for the future such as the one 
Yust deseribed seems hardly in the cards. The campuses are novv 
quiet. There is no violent protest on the streets. The sixties” decline 
in church membership appears to have been arrested. The nation 
seems ready to return to “ normaley, ” to the old modes of con- 
sciousness and the kind of society they vvrought. Perhaps. 

The position advocated here is that the end of the open rebellion 
did not mark the end of the process of vvhich it is a part. Aİl that has 
gone before in this volume is testimony that the search for alter- 
native realities continues. 
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144, numbers in family, 144: leader- 
ship, 144—145, 159, communal liv- 
ing in, 144, 153, 160, activities, 144, 
153, 157, meaning of yesus in, 140, 
145, 148—157, as church, 145, 153, 
159, 160, cultural conditions at start 
of, 146—147, “third vvay, ” 151, 159, 
Dvight House, 157, image of 
homecoming in, 157—158, coopera- 
tion vvith other groups, 216, open- 
ness in, 345, future in authoritarian 
society, 351. See also Neo-Christian 
movements 

Churches. See Campus ministries, 
Established religions 

Church of Vesus Christ of the Latter- 
day Saints. See Mormons 

Church of Satan: as institution, 183, 
research design, 183—185, leader- 
ship, 184, 197, 198, 199, 200, magic 
Hü, 1İ5p 
185—187, drug use condemned, 
186—187, 195, philosophy, 187, at- 
tractions of membership, 187—194, 
195, membership and recruitment, 
193, 194—195, finances, 194, con- 
tradictions in, 198—199, secrecy in, 
199, as manipulationist sect, 199— 
200. See also Satanism 

Church of the Fountainhead, 183 

Civil Rights Movement: ioined politics 
and religion, 78, FSM as offİspring of, 
79, 83, effect on established religion, 
328, 329 

Cleaver, Eldridge, 78, 81 

Clothing: of 3HO members, 6, 9, 18, 
14, 17, 18, 29, in Hare Krishna, 81, 
38, 39, of DLM devotees, 62, stan- 
dards enforced by Chilean regime, 
Göl 

Cloven Hoof: as Chureh of Satan nevvs- 
letter, 184: denigrated vvhite vvitch- 
craft, 185 

Coffin, VVilliam Sloan, 8340 

Columbus, Ohio: Hare Krishna in, 33 

Communal living: in 3H0, 7, 8, 27, in 
Hare Krishna, 45, 46, in DLM, 
64 — 65, united political and religious 
radicals, 80, in Synanon, 128, 129 
— 130, in CVVLF, 144, 153, 160, in 
CCR precursors, 174, in CCR, 177, 
218, in campus ministries, 209,210, 


attitudes tovvard occullt,. 
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211, and Yevvish students, 253, 255, 
261, 262, and non-levvish students, 
253, 261, 262, in 19th century com- 
munitarian sects, 320, 322 

Communism: Catholic response to, 
174, as religion, 321 

Communist Party: vveakness of, 83 

Commuhnitarian sects, 301, 320—322 

Commuhnities, intentional: tvvo-person 
relationships in, 46 

Community service. See Social action 

Congregationalists: sects (1800—1860), 
800, 308, 317, as dominant denomi- 
nation, 302, theology, 302: as mis- 
sionaries, 314, factions reunited, 325, 
decline of, 326 

Countercultural  movements: listed, 
268, knovvledge of in general popula- 
tion, 269, 270, 272, attraction to, 270, 
272—273, 285, 286, participation in, 
271, 273, 278, 286, 288, and politics, 
276, 277, 278, and life-style, 278— 
279, and drug use, 280—281, intro- 
spection in, 281, 282, and conven- 
tional religious belief, 283, 284, 
education in, 287, 288, and marriage, 
289, 290: and employment, 289, 290, 
291, and discontent, 290, 291, and 
geographical mobility, 290, 291, im- 

, pact of, 292 

Counterculture: Asian influence, 1, 2, 
7, 205, 223, 341, 347—348, Native 
American influence, 83, 228, 341, 
3HO devotees” background in, 
21-—22, Hare Krishna opposed to, 48, 
49, failure of exemplified by Haight- 
Ashbury, 48, drug use, 77, 105, 275, 
279—280, 341, politics, 81, 178—179, 
205:32/7755227677 225 7Bimey, 
religions, 139—140, 175, 292, 
presents alternatives, 146—147, 149, 
275, 355, Tesus in, 147, 151, 152, 
153— 154: importance of experience 
in, 151, Catholic lay groups in, 174, 
and discontent, 175, 275, 287—291, 
355, magic in, 195, music in, 195, 
196, Satanism”s lack of appeal to, 
195—196, 198, effect on established 
religions, 203—204, 205, 206, 
223225.1:227—2441:13282 mis" 
sionaries to, 205 —206, introspections 
in, 205, 281-282, and campus 
ministries, 211—215 passim, dream 
of, 231, Berkeley students identifica- 
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tion vvith, 252—257, 260—263, effect 
on religious identity in college, 
257 —260, 262—263: life-style, 278, 
282, education in, 286, established 
religion not responsive to, 340—841, 
vvorld vievv, 223, 841, 856, 861, 
364365, 347-348, survivals in 
successor movements, 346—348, as 
sign of latent unrest, 354, 356, 366 

Counter Culture Village, 236 

Covens, 182 

Cumberland Presbyterian Church, 300, 
308, 316 

Cursillo movement, 108, 174—175 

CVVLF. See Christian VVorld Libera- 
tion Front 


Dancing: in Hare Krishna, 31—32, in 
church vvorship, 232 

Darvvinists, social: as utilitarians, 335, 
337 

Davis, Andrevv lackson, 320, 324 

Davis, Angela, 239 

Davis, Rennie, 53, 55, 78 

Dederich, Charles, 117, 192 

DeFreeze, Donald, 86 

Dellums, Ronald, 85 

Denver, Colorado: DLM headquarters 
at, 63—64, 65, 68 

Depression: nevv religions during, 139, 
140 

Desrosche, Henri: Savv “ pre-Socialism”” 
in Shakers, 160 

Detroit, Michigan: Synanon in, 125 

Dharma: meaning of in 3HO, 6, 29 

Diabolism, 189, 190, 195 

Disciples of Christ: as schismatic sect, 
300, 308, 317, campus ministries, 
210, success of, 326 

Discontent: in counterculture, 175, 
275, 287—291, 355, vvith education, 
222—223, and nevv religions, 290, 
291 

Divine Light Mission (DLM)): adapted 
to American conditions, 2: parallels 
vvith Christianity, 52, 53, 54, teach- 
ings, 52, 53—55, 59--60, 71, reli- 
gious background of devotees, 58, 
initiation, 53—55: transformation in, 
Əə —56, 102: required Sat Sang, 55, 
09, 62, 64, 70, 72: propagation in, 55, 
64, 66, 69, 70—71, and employment, 
62, 64, 65, organization described, 
62—68, full-time devotees, 63, Mil- 
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lenium "73, 63, activities, 63—66, 
communal living in, 64—65, fi- 
nances, 65, 66—68, “ grace” stories, 
66—67, 68, labor sources, 68—71, 
emphasis on vvorship, 70, 72, future 
of, 71—72, 342, compared to other 
nevv religions, 72, participation in, 
274, as nevv sect, 329 

Divine Sales, 65, 67 

Divine Services Company, 65 

Divine Times, 64 

Divine Travel Services, 64 

DLM. See Divine Light Mission 

Drug-treatment programs: 3HO, 8 

Drug use, in “ƏHO, 7, 21,22, 25, in 
Hare Krishna, 36—44 passim, 49, 50, 
as “quest for ordeal,” 40, mantra 
experience compared to, 44, in 
counterculture, 77, 105, 275, 
279—280, 341, united political and 
religious radicals, 80, and gestalt 
consciousness, 104—105, in Human 
Potential movement, 107, 110, 
112—113, 345, in Synanon, 116, 
121—126 passim, 129, 132, impor- 
tance of experience, 151, as revolu- 
tion, 156, of CCR recruits, 167, and 
vvitchcraft, 181—182, 182—183, in 
Chureh of Satan, 186—187, 195, and 
Vevvish students, 253—256 passim, 
261, 262, and non-/evvish students, 
253, 261, 262, in nevv religions, 
280—281,: effect on established 
religion, 328, provides alternative 
vvorld vievv, 365 

Dunlker Baptists, 139, 300, 309 

Duquesne University: CCR began at, 
162—163 

Durham, Levvis: role in Glide transfor- 
mation, 229 

Durkheim, Emile, 77 

Dutch Reformed Chureh, 301, 302 

Dylan, Bob, 196 


Eastern disciplines: influence on coun- 
terculture, 1, 2, 7, 205, 229, 224, 341, 
adapted to VVest, 2, 96, 98, 100, and 
politics, 90, involvement in after 
Human Potential movement, 103, 
influence during Depression, 189, 
effect on Catholics, 218, and level of 
education, 287, influence nevv sects, 
329, theology, 347, variety of sym- 
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bols in, 348, in future society, 349, as 
source of alternative vvorld vievv, 365 

East Lansing, Michigan: CCR in, 163 

Fast-VVest Center, 6—7 

Ecumenical House, 210, during 1968 
strike, 213 

Eddy, Mary Baker, 75 

Education: classes at 3HO Solstice, 13, 
of 3HO members, 21, 22, of Hare 
Krishna devotees, 39, 287, of DLM 
devotees, 62: in Synanon, 118, dis- 
content vvith, 222—223, in nevv 
religions, 286—288 

Emerson, Ralph VValdo: inspired 
Synanon ideology, 134—135 

Employment: of 3HO membels, 6, 19, 
23—24, 848, in Hare Krishna, 49, 50: 
in DLM, 62, 64, 65, of Synanon 
residents, 117, 118, 119—120, 289, in 
nevv religions, 289, 290, 291, 343, 
and religious upheaval, 328 

Encounter: of ehurches vvith counter- 
culture, 227-244 

Encounter groups: as part of Human 
Potential movement, 93, 94: begin- 
nings, 95—96, merged vvith other 
trainings, 96—97, at Esalen, 98, 
leaders” problems, 99—100, gestalt 
consciousness in, 1083, sensual attrac- 
tions, 109, Synanon game, 121, 125— 
127, 130—132, ideology, 125—126, 
at Grace Church, 234—2835 

Energy: God as, 58, 58, meditation as 
source of, 55, 69 

Enlightenment: as ordeal, 42: validated 
by group, 44, mind as barrier to, 
56—57, 58, 60 

Episcopalians: neo-Pentecostalism 
among, 176, campus ministries, 210, 
214: sects, 300, historical dominance 
of, 302, theology, 302, factions 
reunited, 325, decline of, 326 

Erhard Seminars Training. See est 

Erhard, VVerner, 96n,: on success, 110 

Esalen Institute, 94, 98—99, 106 

Esehatology: Christian and 3HO com- 
pared, 27—28 

est: DLM distinguished from, 72, as 
part of Human Potential movement, 
93, 97, as Eastern discipline adapted 
to VVest, 96, deseribed, 96—97n, 
101—102, numbers trained, 100: 
training method, 100, 105, as non- 
Christian sect, 329. See also Personal 
Grovvth movements 
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Established religions: and politics, 
89—92, 328—329, 339—340, effect of 
counterculture on, 203—204, 205, 
206, 223—225, 227—244: response to 
charismatic movement, 224, future 
of, 224—295, 330, social reform con- 
troversy, 329: and unrest of 1960s, 
3839—341, call to revolution, 352. See 
also Catholicism, Christianity, Prot- 
estantism 

Europe: 3HO in, 7, Hare Krishna in, 
33, CCR precursors in, 174—175, 
vvitchcraft tradition in, 181, 182 

Evangelical Association, 300, 308, 316 

Evangelicalism: appeal of experience 
in, 151—152, limits of for social 
change, 160, on campuses, 215—217, 
promoted by nevv-school sects, 811 
—318: in schismatic sects, 316, 317, 
of Vames Boyle, 323, grovvth of, 324, 
326. See also Vesus movement, 
Revivals . 

Evangelical Lutheran Church in Amer- 
ica, 310—311 

Evans, George: as land reformer, 322 

Exemplary prophecy: in 3HO, 27—29 

Exorcist, The, 180 

Experience: in Asian-influenced 
groups, 4, as goal in Hare Krishna, 
86, opposed to belief, 57, of God, 60: 
as source of social energy, 68—69, in 
Human Potential movement, 93, 94 
—95, 102—103, 113—114, 8346, of 
Vesus, 147, 151—153, importance of 
in counterculture, 151, 224—225, 
Ə41, 346—347, in CCR, 164—165, 
175, as value in nev religions, 282, 
846, in evangelicalism (1820—1860), 
304 

Extrasensory perception: gives feeling 
of povver, 111, provides alternative 
vvorld vievv, 365 


Family: church as, 235 

Father Divine” s Peace Mission, 139 

Feinberg, Rabbi: at Glide Church, 236 

“ Filthy speech movement, ” 79—80 

Finney, Charles Grandison: as reviv- 
alist, 305-306, 313, founded 
socialist colony, 322, denounced 
“irresponsible” revivalists, 325 

Food: at 3HO Solstice, 13, 17, in Hare 
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Krishna, 82, 86, 38, 45, in 19th cen- 
tury sects, 8319, 320, 329. See also 
Vegetarianism 

Forever Family, 152 

Foster, Dr. Marcus, 86 

Fourier, Charles, 321 

Fourierism: as communitarian sect, 
301, 308, 321 

Fox sisters: began spiritualist cult, 319 

Franciscan movement: counterculture 
compared to, 295 

Frankl, Viktor, 98 

Franklin, Bruce, 86 

Friendship House: as CCR precursor, 
174 

Free Church. See Berkeley Free 
Church 

Free kitchens: by 3HO members, 8, 
Berkeley Emergeney Food Profect, 
89—90, 211 

Free Methodists, 308, 316 

Free Speech Movement, 77, 78—81, 
83, “religious” aspects, 80, effect on 
campus ministries, 211 

Free Synod, 301, 308 

Free VVill Baptists, 300, 309 

Fromm, Eric, 98 

FSM. See Free Speech Movement 

Full Gospel Business Mer s Fellovvship, 
176 

Fundamentalism: in colleges, 214: in 
high schools, 221, nevv sects, 329: as 
response to utilitarian individualism, 
837, grovth of, 339, as future 
orthodoxy, 851 


Gambling: Hare Krishna attitude to- 
vvard, 39 

Garrison, VVilliam Lloyd, 322 

Gates, Theophilus, 323 

Gay Liberation, 88. See also Homosex- 
uals 

Geographical mobility: and nevv re- 
ligions, 290, 291, and religious up- 
heaval, 328 

German Reformed chureh: sects, 301, 
316, historical dominance of, 802, 
theology, 302, 311, factions reunited, 
325 

German Youth Movement: 
culture compared to, 295 

Gestalt Avvareness Training, 93, 98, 
99 — 100n 

Gestalt consciousness, 94, 


—106 


counter- 


102, 102 
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Gift of tongues. See Charisms, Glosso- 
lalia 

Gindler, Elsa, 96n 

Ginsberg, Allen, 33 

Glide, Elizabeth, 228 

Glide Foundation, 228, 229 

Glide Memorial Methodist Chureh: en- 
counter vvith counterculture, 228— 
229, 243—244, vvorship, 283, in- 
terpersonal relations at, 235—236, 
clientele, 236, politics at, 238, 
239 —240, as unique, 243—244 

Glide Urban Center, 229 

Glossolalia, 162, 166— 169 passim 

Gnostic sects (1800— 1860): named, 301 

God: in 3HO, 8, 16, 24, 26, 27—28, in 
DLM, 58, 54, 57, 58—59, 61, 68—69, 
70, 71, as experienced, 57, 58—59, 
00 6000707 10210370107: 
“motherhood” of, 89, in Human 
Potential movement, 102—103, 107, 
113—114, in American vvorld vievv, 
358 —359, 360 

Golden Gate Park: Hare Krishna tem- 
ple near, 31, Vuggernaut Festival in, 
50, 1966 Be-in, 80 

Golden Rule, 57 

Goldvvater, Barry, 79 

Goodman, Felicitas: on glossolalia, 166 

Grace Church: encounter vvith counter- 
culture, 230, 231-232, 236, 243, 
244, vvorship, 231—232, interper- 
sonal relations, 234—2935, clientele, 
235, politics at, 238—239 

“Grace of God Movement for the 
VVomen of A merica, ” 27 

Grahamism, 300, 308 

Graham, Billy: on experience of Yesus, 
152 

Graham, Sylvester: invented cracler, 
320 

Group dynamics: as beginnings of 
Human Potential movement, 95 

Grovvth centers, 97, 98 

Grovvth groups: participation in, 106 
— 107, at Grace Church, 234. See also 
Human Potential movement, Per- 
sonal Grovvth movement 

Guadalupe, shrine of: religious expres- 
sion at, 174 

Guevara, Che, 86 

Guided imagery: as gestalt technique, 
105 
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Haight-Ashbury district: Hare Krishna 
in, 31—37 passim, 48, 342, drug use 
in, 41, 42, 48, transient relationships 
in, 44—45, exemplified failure of 
counterculture, 48, refugees from in 
Berkeley, 211 

Hair style: Asian influence in, 1, 7, of 
3HO members, 7, 18, in Hare 
Krishna, 81, 39, 46, 49, of DLM 
devotees, 62, united political and 
religious radicals, 80, enforced by 
Chilean regime, 351 

Hamburg, Germany: Hare Krishna in, 
sə 

Hammond, Phillip: studied campus 
ministers, 208 

Hare Krishna movement. See İnter- 
national Society for Krishna Con- 
sciousness 

Harrad VVest, 286 

Harris, Bill, 86 

Harris, Emily, 86 

Harrison, George, 1 

Harrison, Michael: on socioeconomic 
status in CCR, 176 

Hasidism: as schismatic sect, 8329 

Havvail: Hare Krishna in, 33 

Healthy-Happy-Holy Organization 
(3HO): adapted to American con- 
ditions, 2, 7, and Aquarian age, 5, 6, 
11, 13, 26, 27, background, 5—8, 
Summer Solstice Sadhana, 6, 8—18, 
marriage in, 6, 8, 19—20, 22—23, 27, 
and employment, 6, 19, 23—24, 343, 
communal living in, 7, 8, 27, theol- 
ogy, 8, 9—10, 26—28, mantras, 8, 9, 
11, 12, prayer in, Sn, 29, Kundalini 
yoga-in, 6—12 passim tantric yoga in, 
14—17, prepaid group legal plan, 17, 
life-style, 18—19, 27—29, institu- 
tional aspects, 18—21, 28, legal 
status, 19, politics, 21, 22, 26—29, 
membership, 21—26, 29—30: attrac- 
tion to, 24—25, many spiritual paths 
in, 25—26, proleptic ethic in, 26—30, 
future of 30, DLM compared to, 72: 
gestalt techniques used, 105, open- 
ness in, 845: role of doctrine in, 346, 
ordained vvomen, 847 

Hearst, Patricia, 86 

Hedonism: in Church of Satan, 188, 
193, 195, 198, 199 

Hefner, Hugh, 200 

Heilbroner, Robert: on authoritarian- 
ism, 350 
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Herbal medicine: as non-Christian 
sect, 329 

Hierarchy: in Synanon, 118, 199—120, 
in CVVLF, 145, Catholic, 174. See 
also Authority: Charismatic leader- 
ship, Leadership 

Hinduism: influence of, 2, 8, 341, 
theology, 347 

Hine, Virginia: on CCR transforma- 
tion, 165, 166 

Hobbes, Thomas: influence on U.S. 
society, 335, 336, 342 

Homans, George: utilitarianism of, 335 

Homeopathy: classes at 3HO Solstice, 
17, as cultic sect, 300, 308, 319, 320 

Homosexuals: acceptance of, 236, 253, 
255, 261, 262, 278, 279. See also Gay 
Liberation 

Hopedale: as communitarian sect, 301 

House of David, 139 

House Un-A merican Activities Com- 
mittee, 78 

Houston, Texas: Millenium 738 at, 63, 
finances for, 67 

Humanistic psychology, 93, 98 

Human Potential movement: as quasi- 
religious, 73, 345, authority, 74, 118, 
114, disciplines in, 93—94, 95—97, 
importance of experience in, 93, 


94—95, 102—103, 113—114, 346, 
eclecticism in, 94, 99, 348, religious 
aspects, 95, 96-—98, 102-—103, 


113—115, beginnings, 96, centers of, 
98, leaders, 99, 100, costs, 100, 112: 
ideology, 104, participation in, 106, 
and marriage, 107, 110, motivations 
for ioining, 107—113, background of 
participanis, 107, 114—115, ethics 
in, 109, problem solving in, 110 
—111, alternatives to, 112: prece- 
dents for, 113, authority in, 113, 114: 
Synanon as part of, 125—127, adap- 
tive function, 248: utilitarianism in, 
345-346, 348, openness in, 345, 348, 
and science, 346, in future society, 
849. See also Personal Grovvth 
movements 

Huxley, Aldous, 350 

Hypnosis: as gestalt technique, 105 


I Am, 139 

Ichazo, Oscar: Began Arica Training, 
97n 

Iconoclasm: in Church of Satan, 189 
— 190, 195, 198, 199, in counter- 
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culture, 195— 196 

Ideology: therapeutic, 126, 127, 134 
— 135, in 19th century commu- 
nitarian sects, 320—322: and reality 
in established religion, 328, in U.S. 
society before 1960s, 334—337, of 
acceptance in nevv religions, 348: in 
liberal future, 349: of individualism, 
356—358. See also VVorld vievv 

Ike, Reverend: as individualist, 336 

Immigrants: in old-sehool denomina- 
tions, 310—311: in Catholic church, 
313 

Income: of 3HO members, 321, 28: of 
Hare Krishna devotees” families, 39: 
of DLM, 67, of Synanon residents, 
117—118, 119, 128, of Synanon cor- 
poration, 123—128 passim 

India: Yogi Bhağan from, 6, Hare 
Krishna origins in, 32, Hare Krish- 
na devotees sent to, 50—51, 344: 
Maharai Hi from, 52, 71, DLM 
mahatmas from, 54, DLM devotees 
go to, 66—67, 68 

Individualism: in American society, 
357—358, 359, 360. See also Utilitar- 
ian individualism, VVorld vievv 

Inner quest. See Experience: Introspec- 
tion 

Inquisition: effect on vvitchcraft, 182, 
183 

Institute for International Studies: 
building attacked, 81 

Interdenominational cooperation: in 
campus ministries, 209—211, 214, as 
missionaries, 313—314: for social 
reform, 314—315: to build nev 
religions, 324—325 

International Church 
square Gospel, 139 

International Society for Krishna 
Consciousness (ISKCON)): adapted 
to American conditions, 2, 7, temple 
desecribed, 31—32, 836, 38, origins, 
32—33, requirements for member- 
ship, 33, grovvth of, 33, 50, vvorld 
vievv, 34—37, 48, rituals, 37, recruit- 
ment, 37—839, origins of devotees, 
99, sense of ordeal in, 39—41, 42, 48, 
49, initiation, 39, 46, 47: marriage in, 
39, 46, 289, education in, 89, 287, 
denial of pleasure in, 48, 47—48, 
collective meaning in, 44—46, 48, 49, 
communal living in, 45, 46, inter- 
personal relationships in, 45—48, 
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huggernaut Festival, 45, 50, reasons 
for success, 48—49, compared to 
Synanon, 49, and employment, 49, 
50, 289: relocation of members, 
Ə0—51, 344: gestalt techniques used, 
105, as nevv sect, 329, future of, 342, 
provides survival unit, 342: millenial 
expectations, 344, openness to out- 
side vvorİd, 344. See also Counter- 
cultural movements 

Inter-Varsity Alliance, 90 

Intervarsity Christian Fellovvship, 215, 
216 

Introspection: as countercultural value, 
275, 281-—282, as value in nevv reli- 
gions, 281—282, in Roman Empire, 
295 

Islam: Sufism as mydstical tradition of, 2 

Israel: support for among f/evvish 
students, 263—264 


Vadurani: on personal feelings, 45 

Yagger, Mick, 195, 196 

Vainanda: on grovvth of Hare Krishna, 
33, on drug use, 42 

Vapan: 3HO in, 7. See also Buddhism, 
Nichiren Shoshu 

Vehovah s VVitnesses: response to DLM, 
72: survival of, 139 

Vesus: on divine light, 54, as incarna- 
tion of Christ, 58, 71: meaning of 
in VVL Lar 0 ə a 5 0) 
historical, 145—148, in counter- 
culture, 147, 151, 152, 153—154:, ex- 
perience of, 147, 151—153: as alter- 
native, 149—151, 160, as “one of 
us,” 153—155, second coming, 
155—157, 317, the Logos, 160 

Vesus movement: and politics, 90, 343, 
beginnings, 140, 143, 146—148, 153: 
campus activity, 216, in high schools, 
221, provides survival units, 342, 
millenial expectations, 344: openness 
Of, 344: importance of experience in, 
846. See also Evangelicalism 

Vevvish identity: after Human Potential 
movement experience, 103, research 
deseribed, 245—246, defined, 245, 
247, as freshmen, 247—257, and 
countercultural influence before col- 
lege, 252—257, 263, and family 
background, 250-251, 256-257, 
263, effect of college experience on, 
257 —260, 262-—263, and Israel 
policy, 163—164. See also Vudaism 
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Vevvs for İVesus: as countercultural 
ofİspring, 140, as schismatic sect, 
329. See also Neo-Christian move- 
ments 

Vohnson, Lyndon: and student ac- 
tivism, 81, 83 

Vudaism: as nevv religion, 139, sects, 
329. See also Vevvish identity 

yung Carl: on success, 110—111 


Kali-Yuga, 34 

Kapleau, Philip,. 1, 2, 344 

Karma: breaking the grip of, 9—10, 15, 
concept of, 103 

Keleman, Stanley: as Bioenergetics 
teacher, 99 

Kentucky: revivals in, 312 

King, Martin Luther, İr.: ioined poli- 
tics and religion, 78, tactics used in 
FSM, 79, leadership of, 337, 340 

Kirtan. See Chanting 

Klu Klux Klan: as reactionary force, 
330 

Krishna: Bhaktivedanta linked to, 82, 
86, as Christ, 58, 71 

Kundalini yoga: in 3HO, 6—12 passim 

Kung Fu: classes at 3HO Solstice, 17 


Language: Puniabi as “ mantric,” 9, 
Sanskrit, 31, 38 

LaVey, Anton Szandor: shovmanship, 
140, 196—197, as high priest, 184, 
188, on vvhite and black magic, 185, 
background, 186, 187, 191, magic 
spells by, 189, 199, stomped LSD, 
190, on leadership succession, 200 

Leadership: in Sikhism, 7, in CVVLF, 
144— 145, 159, in campus ministries, 
210—211. See also Authority: Char- 
ismatic leadership, Hierarchy 

Leary, Timothy, 78, 341 

Lee, Mother Ann: as Shaler leader, 317 

Lesbianism: politics of, 88 

Levi-Strauss, Claude: on magic, 191 

Liberal scenario, 349-350 

Life: noted beginnings of CCR, 163 

Life of lesus (Strauss), 147 

Life-style: in 3HO, 7—8, 17, 18—19, 
27, as exemplary prophecy, 27, in 
DLM ashram, 64—65, in Human 
Potential movement, 107, 112—113, 
in Synanon, 117, 118, 129-132, 
Christian “third vvay, ” 151, 159, in 
Catholic lay groups, 174: hedonistic, 
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in Church of Satan, 188, and music, 
195, attitudes of Berkeley students 
tovvard, 253, 254, 255, 261, 262, at- 
titudes tovvard in nevv religious 
groups, 278—279, changes in 
through countercultural groups, 292, 
in 19th century communitarian sects, 
321, eflect of changes in on estab- 
lished religions, 328, stability in 
through nevv religions, 342, 343, of 
Meher Baba folliovvers, 348 

Lifton, Robert lay: on youth, 146 

Lilly, Tohn: on transcendance, 97, on 
reality and authority, 114 

Lincoln, Abraham, 334 

Llano Colonies, 139 

Locke, Vohn: influence on U.S. society, 
335 

Los Angeles, California: Yogi Bhağan 
in, 7, Hare Krishna in, 33, 46, DLM 
in, 64, 65, Synanon in, 122, mis- 
sionaries to Berkeley from, 143 

Lourdes, shrine of: religious expression 
at, 174 

Lovv Church Fpiscopal sect, 300, 308 

Loyalty oaths: confrontation over, 78 

Luther, Martin, 359 

Lutheran General Council, 300, 308, 
öll 

Lutheran General Synod, 300, 308, 311 

Lutheran Missouri Synod: organized 
by immigrants, 316, Seminex fac- 
tion, 329 

Lutherans: neo-Pentecostalism among, 
176, campus ministries, 210, 211, 
215, sects (1800—1860), 300, 308, 
310—311, 312—318, 316, historical 
dominance, 302, theology, 302, im- 
migrants among, 310—311, 316, fac- 
tions reunited, 325, decline of, 326, 
current schisms, 329 


MacDonald, A.)İ.: on communitarian 
sects, 321 

McGovern, George, 157 

Magic: black and vvhite distinguished, 
180—185 passim, attraction of, 188 
— 189, in counterculture, 195, as sol- 
itary and charismatic, 199 

Maharai li, Guru: adapted to American 
conditions, 2: background, 52—53, 
teachings, 52, 53, 58, on knovledge, 
55, 56, as Christ, 58, 71, devotees ex- 
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press love for, 69—70, charisma of, 
196 

Maharishi Mahesh Yogi, 2, 100n 

Mahatmas: role of in DLM, 54, 55 

Mandala: as gestalt technique, 105 

Manipulationist sects, 199—200 

Mantras: in 3HO, 8, 9, 11, 19, in tantric 
yoga, 15, in Hare Krishna, 81, 87, 38, 
42, 45: compared to drug use, 44. See 
also Chanting 

Masöist theories, 84: provide alternative 
vvorld vievv, 365 

“Maranatha,” 155 

Marriage: in 3HO, 6, 8, 19—20, 22—23, 
27, in Hare Krishna, 89, 46, 289, in 
DLM, 65, and Human Peotential 
movement participants, 107, 110, in 
Synanon, 129, 130, 289, gay, 236, 
and Berkeley students, 253, 255, 261, 
262, in nevv religions, 278, 279, 289, 
290, 343, and Mormons, 818, in 
Onelida Society, 322 

Marxism: as science, 74: as revolution- 
ary theory, 84: in liberation theolo- 
gy, 91: and nondualism, 347—348, as 
alternative vvorld vievv, 365 

Maslovv, Abraham: on transcendance, 
97, as humanistic psychologist, 98, 
inspired Synanon ideology, 134—1835 

Massage: classes at 3HO Solstice, 17, 
pressure point, 17, 99n, as part of 
Human Potential movement, 98, 96, 
at Esalen, 98, sensual attractions, 109 

Materialism: reyected by Hare Krishna, 
85, 39—41, 43, of Maharai li, 52 

Mav, Rollo, 98 

Meditation: as Asian influence, 1, 7, in 
3HO, 12, in DLM, 54—59 passim, 
69, 70, as source of energy, 55, 59, 
69, techniques taught in Human 
Potential movement, 97, at Esalen, 
98, as gestalt technique, 103, 105, as 
value in nevv religions, 281—282, role 
Of, 341: scientific basis for, 346 

Meher Baba follovvers: as religious 
movement, 2, participation in, 274: 
and life-style, 3483 

Mennonites: as schismatic sect, 801, 
309, 316, 317 

Mercersburg German Reformed church, 
301, 308 

Mercersburg theology, 311 

Merton, Thomas: and Buddhism, 848 

Mesmer, F.A., 320 


383 


Mesmerism, 300, 308, 319, 320 

Methodist Episcopal Church: as re- 
generative sect, 8308, sehismatic 
sects, 316, factions reunited, 8325 

Methodist Protestant church, 308, 316 

Methodists: group experience com- 
parted to Human Potential move- 
ment, 108, 109, campus ministries, 
210, Glide Church, 228, 229: sects 
(1800 — 1860), 300, 8301, 312, 316— 
817, as missionaries, 314, grovvth of, 
326 

Michigan State University: CCR at, 
163 

Millenarianism: in Church of Satan, 
190—191, 195, in counterculture, 
196, in nevv religions, 348—344: and 
revolution, 352. See aİso Aquarian 
Age 

Miller, Stuart: reason for ioining Esa- 
len, 107 

Miller, VVilliam: on Second Coming, 
317 

Millerite movement, 300, 308, 317 

Mind: limits of, 56—57, 58, changed by 
meditation, 58, 59—60 

Mind-control training. See Silva Mind 
Control 

Missionaries: to counterculture, 205— 
206, in nevv-school sects, 313—314. 
See also Propagation 

Modernization: costs of, 8337, 339, 
breakdovvn envisaged, 350 

Mohammed: as Christ, 58, 7İ, on 
knovving self, 93 

Montessori method: recommended by 
Yogi Bhaian, 13 

Montreal, Quebec: Hare Krishna in, 383 

Morality: in DLM, 56, 57—58, 58—59, 
in biblical religion, 335 

Moral Rearmament: group experience 
compared to Human Potential move- 
ment, 109 

Moravians, 301, 309, 317 

Mormon Mutual Improvement Associ- 
ations, 222 

Mormons, 800: success of, 139, 326, on 
campuses, 216—217, in high schools, 
222, as cultic sect, 308, 318 

Moses: as Christ, 71 

Music: Asian influence in, 1: at 8HO 
Solstice, 8, 17, in Hare Krishna, 32, 
87, 38, united political and religious 
radicals, 80, importance of in coun- 
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terculture, 195, 196, in churches, 
232, 233, 234 

Mysticism: movement tovvard in 1960s, 
341. See also Sufism 


Nanak: founded Sikhism, 7, verse sung 
in 3HO, 8 

National Catholic Reporter: noted 
beginnings of CCR, 163 

National Guard: occupied Berkeley, 83 

National Guard Armory: Synanon in, 
122 

National Rifle Association: 

tionary force, 330 

National Training Labs: Human Po- 

tential movement origins at, 95 

Native Americans: influence on coun- 

terculture, 3, 228, 341 

Nativism, 314 

Natural Resources Defense Council, 66 

Navigators, 215 

Neo-Christian movemenis: listed, 268, 
knovvledge of in general population, 
269, 270, 272, attraction to, 270, 
272—273, 285, 286, participation in, 
271, 273, 286, 288: and politics, 276, 
277, and life-style, 278—279, 281, 
and drug use, 280, 281, introspection 
in, 281, 282, and conventional 
religious belief, 282—284, education 
in, 287—288, and marriage, 289, and 
employment, 289, 290, 291, and dis- 
content, 290, 291, and geographical 
mobility, 290, 291 

Nevin, lohn, 311 

Neu Covenant, The, 172 

Nevv Harmony, İndiana: as 
munitarian sect, 301, 317, 321 

Nevv Left: religious aspects, 80—81, 90, 
reasons for collapse, 81, 83—86, 91, 
92, nevv organizations arose from, 
330, from experience to doctrine, 
346—347 

Nevvman Centers: political activism, 
90, 91, stimulus to CCR, 173, 
Protestants attend, 215, 219, history, 
217, activities, 218—219 

Nevv Mexico: 3HO Summer Solstice 
Sadhana in, 8 

Nevv religions: and politics, 85—86, 90, 
196, 205, 275-278, 343—344, attrac- 
tion to, 267—275 passim, 285—386: 
Yudging impact of, 267, 269, 273— 
274, 278, 284, 285—293, valuçs and 
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İife-styles in, 267, 278—279, size, 
267, 292, categories of, 268, knovvl- 
edge of in general population, 269— 
270, 272, 274, 275, participation in, 
201502 73747 215 0 1926070203: 
and marriage, 278, 279, 289, 290, 
and drug use, 280—281, education 
in, 286—288, and employment, 289, 
290, 291, and discontent, 290, 291, 
and geographical mobility, 290, 291, 
importance of social context, 297, 
provide stability, 342—343, future of 
in authoritarian society, 351, future 
of in revolutionary society 352 

Nevv Religious Consciousness Profect: 
shovved participation in Human 
Potential movement, 106—107, pur- 
pose of, 246, 252, 262, 333, 348—3439, 
survey methods described, 265—266, 
268 

Neusueek: covered Vesus movement, 
143, noted beginnings of CCR, 163 

Nevv Testament. See Bible 

Nevv Thought, 301 

Nevv Vrindiban, VVest Virginia, 50 

Nevv York City: Hare Krishna in, 32 

—33, Synanon in, 125 

Nevv York State: Mohavvk Valley re- 

vivals, 318, sects in, 317, 318, 320 

Nichiren Shoshu. See Buddhism, Ni- 

chiren Shoshu 

Nixon, Richard: and student activism, 

81, 83, and eynical privatism, 342 

Norvvegian Evangelical Synod, 300, 

308, 316 

Notre Dame, Indiana: CCR at, 168, 

2-7 

Noyes, l/ohn Humphrey, 301, 322, 323 

Nukunda: on selflessness, 41 

Nutrition: classes at 3HO Solstice, 13. 
See also Food, Vegetarianism 








Oakland, California: Synanon in, 125 

Oberlin, Ohio: socialist colony in, 322 

Occult: interest in, 140, 180, provides 
alternative vvorld vievv, 365 

Occupation. See Employment 

Ocean Park, California: Synanon in, 
122 

O”Connor, Edvvard: on CCR, 162, 163, 
164, 172, 176 

Oden, Thomas: compared encounter to 
religious groups, 108 
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Old Left: tried to use FSM, 79, vveak- 
ness caused collapse of Nevv Left, 
83, hostility to religion in, 84—85, 
90—91 

Onelida Perfectionists, 139 

Oneida Society, 301, 308, described, 
322: success of, 326 

Ordination: at 3HO Solstice, of vvom- 
en, 347 

Ovven, Robert, 321 

Ovvenite communities, 301, 308, 321 


Pacifism: as Asian influence, 1: repudi- 
ated, 84—85 

Parvvha, Shakti: on marriage, 20 

Peale, Norman Vincent: as individual- 
ist, 336 

Peninsula Bible Church, 316 

Pennsylvania Synod, 310—311 

Pentecostalism: Catholic, 140, 162— 
164: effect of Protestant on Catholic, 
162, 175—176, Catholic and Protes- 
tant compared, 166, 167, 176, appeal 
of, 175, and socioeconomic status, 
176. See also Catholic Charismatic 
Renevval 

People” s Park, 81—83, 222: and campus 
ministers, 212 

Perfectionist magazine, 328 

Perls, Fritz, 99 

Perls, Laura, 99n 

Personal Grovvth movements: lİisted, 
268, knovvledge of in general popula- 
tion, 269, 270, 272, attraction to, 270, 
272—273, 285, 286, participation in, 
271, 273, 278, 286, 288, and politics, 
276, 277, 278, and İife-style, 278 
—279, and drug use, 280—281, in- 
trospection in, 281, 282: and conven- 
tional religious belief, 283, 284, edu- 
cation in, 287, and marriage, 289, 
and employment, 289, 290, 291, and 
discontent, 290, 291: and geograph- 
ical mobility, 290, 291. See also Hu- 
man Potential movement 

Phrenology: as cultic sect, 300, 808, 
319, 320 

Pietists: communitarian sect of, 301 

Pillar of Fire, 139 

Piscean age, 5 

Pittsburgh, Pennsylvania: CCR began 
iin, 11625 yə 

Playboy, 200 

Polarity therapy: described, 99n 
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Politics: in 3HO, 21, 22, 26—29, ac- 
tivism vs. alternative living, 26—29, 
888—339, hostility to religion in, 73, 
78, 84—85, 90—91, changes after 
1970, 77—78, 86—89, Bay Area leftist 
traditions, 78, 85, 87, in counter- 
culture, 81, 178—179, 205, 275—276, 
277—278, and nevv religions, 85—86, 
90, 196, 205, 275—278, 343—344, of 
VVomen”s Movement, 87—89, vvith- 
dravval from activism, 87, 149, 150, 
214—215, and established religions, 
89-92, 328—3529, 339-340, and 
campus ministries, 90, 91, 207—208, 
212—214, in /lesus movement, 90, 
348, and Human Potential move- 
ment, 93, 107, in CVVLF, 145, 149, 
150, 153, 160, of education, 
222—293, at Glide Church, 233, 938, 
239, at Grace Church, 238—299: at 
St. Vohn”s Church, 240—242, of 
Berkeley students, 252, 253, 254, 
260—262, and 19th century quasi- 
religious sects, 307, 320—321, 322, 
radical, in future liberal scenario, 
349. See also Nevv Left, Old Left, 
Revolution, Revolutionary theory 

Pope /ohn XXIII, 167 

Pragmatism, 336 

Pranayama: deseribed, 10 

Prayer: in 3HO, Sn, 29, in Christianity 
compared to DLM, 57, in CVVLF, 
152. See also Chanting: Mantras, 
Prayer meetings 

Prayer meetings: in CCR, 140—141, 
162, 163, 164, 169—170, described, 
164—171 

Presbyterians: neo-Pentecostalism, 
176, campus ministries, 209, 210, 
sects (1800— 1860), 300, 308, 311— 
317 passim, historical dominance of, 
302, theology, 302, immigrants in 
old school, 311, as missionaries, 314, 
factions reunited, 325, decline of, 
826, current schisms, 329 

Primal Therapy: as part of Human 
Potential movement, 93, 94, de- 
seribed, 112n 

Primitive religion: influence on coun- 
terculture, 3 

Problem solving: in Human Potential 
movement, 110—111 

Professions: radical caucuses in, 89 

Progressive Labor, 84 
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Prolepsis: in 3HO, 26—30, in CVVLF, 
159, 160—161, in Satanism, 199 

Propagation: in DLM, 55, 64, 66, 69, 
70—71, See also Missionaries 

Protestant Episcopal Church, 311 

Protestant ethic: compared to 3HO 
proleptic ethic, 28n, questioned in 
churches, 231 

Protestantism: liberation theology, 91 
—92, Satanism and, 199—200, cam- 
pus ministries, 207—215, religious 
identification of students, 248, 257 
—258, denominations (1800—1860), 
3800—3835: current schisms, 329: roots 
of American society in, 334—335, not 
responsive to counterculture, 340. 
See also Second Great Avvakening 

Psychedelic drugs. See Drug use 

Psychedelic movement: Asian influence 
in, 1, and politics, 78 

Psychedelic utopianism, 42—43, 48 

Psychiana, 139 

Psychic healing: as part of Human 
Potential movement, 93, gives feel- 
ing of povver, 111, in cultic sects, 
319, 320 

Psychology: and alternative vvorld 
vievvs, 365 

Psychosynthesis: as part of Human 
Potential movement, 93, 97, as 
Eastern discipline adapted to VVest, 
96, deseribed, 96n, 101, at Esalen, 
98, numbers trained, 100, gestalt 
techniques used, 105 

Puniab University, 6 

Puritan epoch: and cultural turmoil, 
295 


Qualers: sects (1800—1860), 301, 308, 
309, historical dominance of, 302, 
factions reunited, 325 

Quasi-religious movements: described, 
“0 ə 


Race: of 3HO members, 23, of Hare 
Krishna devotees, 39 

Racism: as political rallying point, 78, 
79, 80, consciousness raising about, 
847, in American individualism, 358, 
363 

“ Radical” reform: as cult, 300 

Radical Religion, 90 

Ram Das, Guru: as Yogi Bhaian s “spe- 
cial protector, ” 14 
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Rappites, 301, 309, 317 

Rationalism: bypassed in DLM, 57. See 
also Mind 

Reagan, Ronald, 83 

Reich, Charles, 146 

Religions. See Established religions, 
Nevv religions 

Religious experience. See Experience 

Religious Historu of the American Peo- 
ple (Ahlstrom), 295 

Remiro, loseph, 86 

Republican Party: convention sparked 
FSM, 79 

Research methods: questionnaires in 
SHO, 21, 24, Church of Satan, 
183—185, religious identity of stu- 
dents, 246—247, Nevv Religious Con- 
sciousness survey, 265—266, 268 

Reserve Offlicers” Trainings Corps 
(ROTC): building attached, 81, pro- 
tests against, 207 

Resurrection City: Night of Miracles, 
152, participation in, 274 

Retreats: grovvth groups as, 108—109, 
Cursillo, 174—175, encounter as part 
Of, 234: of vvhite church vvith black, 
235 

Revivals: during Second Great Avvak- 
ening, 304—306, 312, 313, and 
grovvth of nevv communities, 317, 
322: decline of, 324: in 1950s, 339. 
See also Evangelicalism 

Revolution: tolerance for in nevv re- 
İigions, 276, 277, as alternative, 
351-352, need for mass base, 352, 
365, quiet, continuing, 354, 366, in 
American history, 355, of self, 355 

Revolutionary theory, 83—84. in VVom- 
en s Movement, 88—89, and reli- 
gion, 90—92 

Right On, 90, praised, 144, 151, on 
Vesus, 153— 154 

Ritual: in Hare Krishna, 37, 38, 44, 48, 
in traditional Catholicism, 164, in 
CCR, 172, eflect of Vatican II on, 
173, 174, in Church of Satan, 188, 
189, 198n, in traditional Protestant- 
ism (1800— 1860), 302, 310 

Rochester, Nevv York: spiritualism in, 
319 

Rock music. See Music 

Rogers, Carl, 98 

Rolf, Ida, 96n 

Rolfing: as part of Human Pəotential 
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movement, 96, purpose of, 109, as 
nevv sect, 329 

Rolling Stones, 195 

Roman Catholic Church. See Catholi- 
cism 

Roman Fmpire: and cultural turmoil, 
295 

Rosemarı”s Babv, 180 

Rossman, Michael, 80 

Roszak, Theodore, 146 

ROTC. See Reserve Officers” Training 
Corps 

Runavvay Center, 211 


Sadhana, 8n, 29 

St. Vohn of the Cross: vvritings similar to 
Human Potential movement, 113 

St. Vohn”s Church: encounter vvith 
counterculture, 230, 242—949: vvor- 
ship, 233—234:, interpersonal rela- 
tions, 236—237, clientele, 237, 
politics at, 240—242 

San Francisco, California: Hare Krish- 
na in, 31, 35, DLM in, 52, 62, 64— 
66, as “union tovvn, ” 78, alternative 
community in, 87, as center of Hu- 
man Potential movement, 98—99, 


Synanon in, 125, CCR in, 140, 177, 


Chureh of Satan in, 140, 183, Glide 
Chureh in, 928, 229 

San Francisco Bay Area: DLM dev- 
otees in, 65—66, leftist politics in, 
78, 85, 87, cultural alienation in, 
79—80, support for SLA in, 86—87, 
VVomen”s Movement in, 87—89, as 
center of Human Potential move- 
ment, 98, CCR in, 168, 164n, as 
harbinger of future, 346—349:, in- 
dividualistic vvorld vievv in, 359-360 

San Francisco Covv Palace: picketed, 79 

San Francisco Police Department: An- 
ton LaVey and, 187 

San Francisco State University: campus 
ministries at, 210, 218, 215, radical 
action at, 213, 222—223 

San Francisco Zen Center: and employ- 
ment, 348, high standards in, 345 

San İlose State University: campus 
ministry at, 209, 210, 213, 215 

Sanskrit: used by Hare Krishna, 31, 38, 
39 

Santa Fe, Nevv Mexico: Hare Krishna 
in, 33 
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Santa Monica, California: Synanon in, 
122, 124 

Satan: in CĞR, 176. 

Satanic Bible, The (LaVey): on magic, 
185, “Nine Satanic Statements,” 
187, millenarianism in, 190: as inter- 
national success, 197 

Satanism: types of groups, 183, 196, 
198, beliefs on povver, 185, attraction 
of to youth, 195—196, symbolism in, 
197—198, future of, 200—201. See 
also Church of Satan, Countercul- 
tural movements 

Sat Sang, 55, 59, 62, 64, 70, 72 

Sehaff, Philip, 311 

Sehmucker, Samuel: led nevv school, 
310, 311 

Sechutz, VVilliam: as encounter teacher, 
99 

Sehvveitzer, Albert: on quest for yesus, 
145 — 146, 147 

Science: attitudes tovvard, 74—75, 8346, 
and utilitarian individualism, 349, 
future of in revolutionary society, 
352, vvorld vievv from, 8361-8364, 
365 —366 

Scientology: DLM distinguished from 
72, as manipulationist sect, 200, 
as nevv sect, 329. See also Personal 
Grovvth movements 

Seattle, VVashington: Hare Krishna in, 
33 

Second Great Avvakening: four stages 
defined, 297, 299: stage one: erisis, 
299—303, stage tvvo: catalyst, 304— 
306, stage three: nevv sects, 306— 
324: Vames Boyle personified chang- 
es during, 323—324: stage four: nevv 
religion created, 8324—327: com- 
pared to current religious upheaval, 
327 —330, 339 

Second Vatican Council. See Vatican 11 

Sects: during Second Great Avvakening, 
306—307, 308—309, regenerative, 
307, 310—316, 323, 324: schismatic, 
316—318, 323, 324, 325—326: cultic, 
318—320, 323, 326, quasi-religious, 
320—322, 323, 326, requirements for 
success, 325, non-Christian, grovvth 
of, 329: current, 329330 

Selver, Charlotte, 96n 

Senior citizens: activism 
Church, 240 

Sensitivity training: origins of Human 


in Glide 
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Potential movement in, 95, in 
churches, 224 

Sensory avvareness, 93, 96 

Seventh-Day Adventists: survival of, 
139, 326, as schismatic sect, 300, 317 

Seventh Day Baptists, 300, 309 

Sex: in Hare Krishna, 46—48, 49, in 
Human Potential movement, 109, 
110, and vvitehcraft, 182, 183, in 
Church of Satan, 188, 190, 193, 195, 
in nevv religions, 195 

Sex roles: unrest in, 88, 278 

Shakers, 139, 301, 317, “pre-socialism” 
in, 160 

Shibutani, Tamotsu: on validation of 
religious experience, 44 

Shri Hans Publications, Inc. 64 

Siegel, Dan, 82 

Sierra Club, 112, 830 

Sikhism: in 3HO, 6, 7, 9, 13, 21, 26, 
845, language, 8n, as acquired eth- 
nicity, 29 

Sikh Dharma Brotherhood, 18—19 

Silence: as discipline, 13, 17 

Silva Mind Control: as part of Human 
Potential movement, 93, numbers 
trained, 100, deseribed, 101n 

Simon, Steven: on Synanon game, 132 

Singh, Harbhaian. See Bhaian, Yogi 

Siri Guru Granth Sahid (Granth): book 
of Sikhism, 7, 9, as 3HO seriptures, 
171519 

Six Principle Baptists, 300, 309 

Slater, Philip: on youth at end of 1960s, 
146 

Smith, loseph, 318 

Snyder, Gary, 344 

Social action: in 3HO, 6, 8, 19, in 
DLM, 59-—65 passim, 68—71, among 
Christians, 89—92, not stressed in 
transpersonal trainings, 102, in 
CVVLF, 150, 156—161 passim, in 
CCR, 178-179: class vs. individual- 
ized vievv of, 178— 179, in Protestant 
campus ministries, 209, 211—215, 
and Catholic campus ministries, 
218—219, in youth ministries, 221: at 
Glide Church, 229, 286, 239—240:, at 
Grace Church, 2838—239, at St. 
Vohn s Church, 241—242. See also 
Social reform 

Socialism: in 3HO, 29, linked vvith 
revivals, 297, Svvedenborgian in- 
fuence, 319, in 19th century com- 
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munitarian sects, 320—321, 322, and 
religion, 321, 322, movement tovvard 
in 1960s, 341 

Socialist Party: vveakness of, 83 

Social reform: as 3HO ideal, 25, 26, 27, 
in Second Great Avvakening, 314 
—315, 318, 320—321, 322: inges- 
tablished religions, 328—329, in nevv 
sects, 329—380, effect of vvorld vievv 
on, 363—354, 366 

Social unrest: Hare Krishna attitude 
tovvard, 34—35, effect on religion 
(1820—1860), 299, 302—306 passim, 
324 in 1960s, 333-334, 8337, 8338 
—339, 341, three future possibilities, 
349—352, as latent before 1960s, 
854, 355, 360-—361, 363, 364: 
counterculture as response to, 854, 
356, effect of scientific vvorld vievv 
on, 361, 362, 363, 366 

Soka Gakkai. See Buddhism, Nichiren 
Shoshu 

SOS movement: at Glide, 240 

South Africa: fundamentalism in, 851 

Spain: Cursillo movement began in, 
175 

Sparks, lack: began CVVLF, 154 

Spiritualism, 301, 308, 319, Svveden- 
borgian influence, 319, survival of, 
326 

Sproul Plaza: in FSM, 79, in People”s 
Park, 82, baptisms in, 144 

Stanford University: campus ministries 
at, 209, 210, 214, 215, Vesus move- 
ment at, 216, radical discontent vvith, 
223 

Stelmach, Harlan, 92n 

Strauss, David Friedrich: on lesus, 147 

Street people: CVVLF and, 148, 144 

Structural integration: as part of Hu- 
man Potential movement, 96 

Structural Patterning, 109 

Students for a Democratic Society 
(SDS): ideological innovation by, 84, 
groups emerging from 86, reasons for 
collapse, 92 

Subud, 8. 

Sufism: influence of, 3, 3, 341: stories 
and riddles used, 74, on importance 
of knovving self, 93: at Esalen, 98 

Summer Solstice Sadhana (3HO): Sikh 
induction at, 18—19, role of, 28—29, 
similar to grovvth groups, 108 

Sutich, Anthony, 98 
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Svvedenborg, Emanuel: influence of, 
319 

Svvedenborgianism, 301, 308, 319, sur- 
vival of, 326 

Symbionese Liberation Army (SLA): 
religious aspects, 73, Berkeley ori- 
gins, 73, 77, formative years, 81, sup- 
port for in Bay Area, 86—87, vvomen 
in 88, future of, 342 

Synanon: compared to Hare Krishna, 
49, compared to Human Potential 
movement, 74, 94, 109, as part of 
Human Potential movement, 106, 
125— 127, corporate and social en- 
tities distinguished, 116—120, 133, 
136, finances, 116—127 passim, and 
employment, 117, 118, 119—120, 
289, life-style, 117, 118, 129—132, 
278, 279, population turnover, 117, 
119, 133, 134, numbers of residents, 
117, 124, 133, povver structure, 118, 
119—120, 135, 136, life-stylers, 118, 
120, 127—128, history, 120—128, as 
corporate entity, 120—128, 136— 
137, game, 121, 125, 126, 129, 130— 
132, public image, 122—127 passim, 
grovvth and diversification, 124—127, 
type of population, 124—127 passim, 
open houses, 125, therapeutic 
ideology, 126, 127, 134—135, com- 
munal living in, 128, 129—130, as 
social entity, 128, 129—133, and 
marriage, 129, 130, 289, reasons for 
ioining, 132—133, reasons for leav- 
ing, 134, 185, as survival unit, 342, 
adaptive function, 343. See also Per- 
sonal Grovvth movements 

Synanon Foundation: as corporate enti- 
ty, 117, 120—121 

Synanon Industries, 123—124 


T”ai ehi Ch”uan: classes at 3HO 
Solstice, 17, as part of Human Poten- 
tial movement, 96, at Esalen, 98, 
concept of God in, 102, described, 
102n 

Tamal: on practice in Hare Krishna, 
85, on prior drug use of devotees, 
41—42 

Tantric yoga: in 3HO, 6, 14—17, 29, 
too rigorous for Human Potential 
movement, 105 

Taoism: in est, 100, influenced counter- 
culture, 841 
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Taylor, Nathaniel, 300, 304 

Telegraph Avenue, 148, 214 

Temperance, 314, 315 

Ten Commandments, 57 

Tennessee: revivals in, 312 

Theology: 3HO, 8, 9—10, 26—28, 
liberation, 91—92, in transpersonal 
trainings, 97-98, in CVVLF, 147 
— 148, 150, 158, 160, diabolism, 189, 
evangelical, 216, 304, 315, 324, 
3925, in Protestant denominations 
(1800 — 1860), 302, 303, Lutheran, 
810—311, Mercersburg, 311, Uni- 
tarian / Universalist, 318, secular, 
829, Christian and Asian compared, 
847, of God as agent of control, 
358—359 

“"Third eye,” 54 

Third vvorld: militance in, 86, religious 
activism in, 91, at Glide Church, 239, 
240 

Thompson, yohn: on CCR organiza- 
tion, 172 

Thought: limits of, 56—57, 58 

3HO. See Healthy-Happy-Holy Orga- 
nization 

Three Pillars of Zen (Kapleau): as 
counterculture bible, 344 

Tibet: DLM mahatmas from, 54 

Tillich, Paul: and Zen Buddhism, 8348 

Time: recognized /lesus movement, 
143, noted beginning of CCR, 163 

Tippett, Donald H.: engineered 
change in Glide, 229 

Tobacco: Hare Krishna attitude to- 
vvard, 39, 49: in DLM, 64, 65 

Tofller, Alvin, 146, 200 

Tongues groups. 
Charismatic Renevval, 
Neo-Christian movements, 
costalism 

Transactional Analysis (TA ): as part of 
Human Potential movement, 93 

Transcendentalists: as Unitarian sect, 
321 

Transcendental Meditation: as reli- 
gious movement, 2, 345, 329, DLM 
distinguished from 72, as part of 
Human Potential movement, 93, 
numbers trained, 100, deseribed, 
100— 101n, and science, 846. See also 
Countercultural movements 

Transcendent experience: through 
Human Potential movement, 93—97 


See Catholic 
Glossolalia, 
Pente- 
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passim, importance of, 224—225. See 
also Experience 

Transpersonal trainings: defined, 94 
—95, as part of Human Potential 
movement, 96—98, methods, 99 
—101, Psychosynthesis, 101, and 
belief in God, 102—109, gestalt con- 
sciousness in, 102, 103—106, for 
povver, 111—112 

Troeltseh, Ernst, 160 

Troy, Nevv York: revivals in, 305 

Truzzi, Marcello: on symbolism in Sa- 
tanism, 197 


Union of Mavxist Social Scientist, 89 

Unitarians, 301, as schismatic sect, 308, 
817—318, Svvedenborgian influence, 
319, founded Brook Farm, 821 

Unitas: political activism, 90, 91 

United Brethren, 300, 308, 316 

United Church of Christ: 
ministries, 210 

United Farm VVorlkers: Christian sup- 
port for, 90, at Glide Church, 240 

United Ministries in Higher Education 
(UMHE), 209—211:, politics in, 212: 
budget reduced, 214 

United Presbyterian Church of North 
America, 308, organized by im- 
migrants, 316 


campus 


United States military: attitudes to- - 


vvard in 3HO, 19, recruiting pro- 
tests, 81 

Unity, Universal: through kundalini 
yoga, 11—12, through tantric yoga, 
15, through polar opposites, 26, 
through collective sacrifice, 48, 49, 
through self-knovledge, 94—95, 
theology of, 347—348 

Universalists: communitarian sect, 301, 
as schismatic sect, 8308, 317—318, 
theology, 318 

University Lutheran Chapel: houses 
free food profect, 89—90, antivvar ac- 
tivities, 212: decline, 215 

University of California, Berkeley: stu- 
dent activism, 78—87 passim, ac- 
tivism of religious groups, 89—92, 
Graduate Theological Union, poli- 
tics, 91, CVVLF infiltrated, 143, Sa- 
tanist missionaries at, 193, ministries 
at, 209—215 passim, religious iden- 
tification at, 246—249, 257—260, 


INDEX 


countercultural attitudes at, 252 
—257, 260—262 

University of California, Regents of, 
zız 

University of Michigan: CCR at, 163, 
socioeconomic status of Pentecostals 
at, 176 

University of Notre Dame: CCR at, 
163— 164 

University of Pennsylvania: first Nevv- 
man Club at, 217 

University of San Francisco: CCR at, 
163, 218 

Utah: Mormons led to, 318 

Utilitarian individualism: role in U.S. 
society, 334, 335—337, as cause of 
unrest, 339, unmasked, 341—342, 
Asian theology opposed to, 341, 347, 
in countercultural successor move- 
ments, 345-346, 350 


Value clarification vvorkshops, 97 

Vancouver, British Columbia: 
Krishna in, 33 

Vatican II, 164, Marian theme after, 
167, as stimulus to CCR, 173, 174, 
effect on Catholic students, 217 
—218, 219, consequent lİosses, 339, 
340 

Vegetarianism: as Asian influence, 1, 7, 
in 3HO, 13, 19, in Hare Krishna, 
32, 39, in DLM, 64, 65, as cult 
(1800 — 1860), 300 

Venceremos, 86, 87 

Vietnam VVar: as rallying point, 80, 
338, 339, 340, effect on Nevv Left, 
83, overshadovved early VVomen?s 
Movement, 87, and campus minis- 
tries, 212, 213, effect on established 
religions, 238, 240, 241, 328, 329, 
triggered latent unrest, 354, 364 

Visualization: as gestalt technique, 105 

Vrindiban, India, 50—51 


Hare 


VVagner, Richard: imagery in Satanism, 
188n, 190, 196 

VVallacites: as reactionary force, 330 

VVatts, Alan, 1, 3, 99, 344 

VVeather Underground: liberated 
Leary, 78, formative years, 81, in- 
fluences on, 86, future of, 342 
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VVeber, Max: on Protestant ethic, 28n, 
199, on mysticism and materialism, 
48, iron cage, 114, on capitalism, 
199, on charismatic leadership, 191, 
197, on individualistic vvorld vievv, 
357 

VVesleyan Methodists, 316 

VVestminister Confession, 802 

VVestminister House, 209, 210, 211 

VVest Virginia: Nevv Vrindiban in, 50 

VVhite, Ellen Harmon: led Seventh- 
Day Adventists, 326 

VVilliams, Cecil: role in Glide transfor- 
mation, 229, 233, 236, in politics, 239 

VVilson, Bryan: on manipulationist 
sects, 199—200, contrasted conver- 
sionist and introversionist sects, 344 

VVilson, VVoodrovv, 334 

VVinebrunner Baptists, 301, 308 

VVitchcraft: studied rarely, 141, in U.S. 
today, 180—183, and sex, 182, 183, 
188. See also Magic, Occult 

VVomen: in 3HO, 20, 25, 27, 847, in 
campus ministries, 218—219, or- 
dained, 347 

VVomen "s Liberation Movement: as 
center of Left activity, 87—89, 
grovvth groups in, 106, 8347, in 
CVVLEF, 145, at Grace Church, 294, 
238, at St. Vohn s Church, 241, dur- 
ing Second Great Avvakening, 314, 
nevv sects arose from, 330 

VVomer "s Spiritual Right Organization, 
64 

VVorld vievv: in Hare Krishna, 34—37, 
48, in transpersonal trainings, 97 
—08:5mn CCR) 176) 1787“179:n 
evangelistic campus groups, 216, of 
conservative churches, 223, of Vesus 
movement, 228, of counterculture, 
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223, 341m, 347—348, 356, 861, 
364 -365, dominant American, 
356—361, 365, scientific, 361—254, 
365 —366, alternatives, 365, 366. See 
also 1deology 

VVorship: in DLM, 70, 72, changes in 
churches, 231—234 


Yoga: as part of Human Potential 
movement, 93—94, 96, as gestalt 
technique, 105, taught in Nevvman 
centers, 218, in churches, 224. See 
also Kundalini yoga, Tantric yoga 

Yoga groups. See Countercultural 
movements 

Young, Brigham, 318 

Young Christian Students: as CCR 
precursor, 174 

Young Christian VVorkers: as CCR 
precursor, 174 

Young Life: Catholics in, 221—222 

Young Men s Christian Association 
(YMCA ): political action in, 89, as 
voluntary church movement, 206 

Young VVomen $ Christian Association 
(YVVCA ): as voluntary church move- 
ment, 206 

Youth: importance of religious ex- 
perience to, 224—225: and attraction 
to nevv religions, 285—286, counter- 
culture as phenomenon of, 289—291, 
293 

Youth for Christ, 221 

Youth ministries, 206, 219—222 


Zen. See Buddhism, Zen 

Zen Center. See San Francisco Zen 
Center 

Zoar, 301, 3Ə17 
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